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EDITOR’S NOTE 


With the promulgation of the Code of Canon Law in 1983 and the Code 
for the Eastern Churches in 1990 the reception and implementation of the 
doctrine articulated at the Second Vatican Council marked decisive points in 
the life of the church. Both Codes can be seen as translation from doctrine into 
canonical structures. Ever since the promulgation of these Codes not only the 
insights with regard to the doctrine of Vatican II have further evolved, but also 
the church itself and the context in which it lives its mission has developed 
and continues to change. Canon lawyers have the task to see to it that the 
canonical provisions participate in this evolving process and they do so by 
studying the current legislation in light of the new doctrinal insights as well as 
the circumstances in which the law is to be applied. Indeed the purpose of the 
law is not to fossilize Vatican II nor stifle the faith community, but rather to 
assist the community to live its missionary task and see to the salvation of 
souls. Because canon lawyers have this task Studia canonica keeps publishing 
studies that attend to that process and reveals how diverse the same canonical 
norms can and at times must be applied in different parts of the world. 


Yet, as the commemoration of 40 years since the promulgation of the 
Code of Canon Law appears on the horizon, a moment of reflection is also 
asked for: Can the current law accomplish its task or is there a need to mod- 
ify and possible even change the existing canonical provisions? History 
reveals that time and again canonical institutions were modified to better 
serve the church in accomplishing its task. Ever since Vatican II several 
institutions underwent already major revisions: the norms governing the 
Roman Curia issued in 1969 and completely revised in 1988 are currently 
again being revisited. Pope Benedict XVI modified the norms issued by 
Paul VI for the Synod of Bishops, which pope Francis revised again in 2018. 


Any evaluation of existing norms and a proposal for a thorough revision 
can only be accomplished when theologians and canon lawyers cooperate 
closely. The internationally renowned research group “Peter and Paul Sem- 
inar” which was established in 1998 is composed of theologians and canon 
lawyers who investigate where and what reforms of the current canonical 
norms are necessary. The focus of the group lies with ecclesiological topics 
such as the relationship between the pope and the (college of) bishops as well 
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as leadership in the local church. A special point of consideration is Vati- 
can II’s commitment to the restoration of Christian unity. Reflections and 
proposals thus also attend to the question as to which extend the canonical 
norms and institutions contribute or impede the restoration of the unity of 
the Church of Christ. In line with pope Francis’ call for a decentralization as 
well as for an increased synodal church the Peter and Paul Seminar devoted 
a colloquium to episcopal conferences while focussing on its teaching office. 
The conference was entitled “Diversity and Unity: Rethinking the Teaching 
Office of Episcopal Conferences in a World Wide Church.” 


Conscious of the fact that the church can no longer act as a Euro-centric/ 
western church, the Peter and Paul Seminar invited specialists from around 
the globe to join the Seminar in its deliberations. From November 11-13, 
2018 sixteen theologians and canon lawyers from four continents and ten 
countries gathered in Erfurt (Germany). Studia canonica is pleased to publish 
the studies presented at that conference so as to allow its readers to learn 
about the thought process that involves a reflection about episcopal confer- 
ences. A bit more than readers of Studia canonica might be used to this issue 
contains theological studies, which, however, form the basis for and are writ- 
ten in view of identifying what needs to be taken into consideration when 
revisions in the canonical provisions are in need of a reform. Canon lawyers 
cannot think about reform without a reflection about the theological founda- 
tions. Theologians who do not reflect about canonical implications of the 
doctrine will not help the church to live in agreement with its faith while 
meeting the challenges of life. 


The moderators of the Peter and Paul Seminar, the theologian Eugene 
Duffy from Mary Immaculate College at the University of Limerick (Ireland) 
and the canon lawyer Myriam Wijlens from the University of Erfurt (Germany) 
present the project in an introduction. The sequence of the studies published 
here relates to the conference which basically had three major parts: the first 
part focuses on understanding the world in which the church finds itself 
today as well as determining the theological and canonical questions that 
arise in relation to the episcopal conferences. The second part attends to the 
necessary theological reflections on the teaching office in the church as well 
as the role of the Holy Spirit and the notion of catholicity in understanding 
diversity and unity and its implications for holding them together. Subse- 
quently the theological thinking and canonical norms of the Eastern churches 
as well as a 2018 document of the Anglican Roman Catholic International 
Commission which addressed similar questions were considered so as to be 
enriched by them. The final contribution attends to possible criteria for 
diversity and unity in moral teaching. 


Studia canonica 53 | 2019, 7-13 
doi: 10.2143/STC.53.1.3287019 


DIVERSITY AND UNITY: 
RETHINKING THE TEACHING OFFICE OF 
THE EPISCOPAL CONFERENCE IN 
A WORLDWIDE CHURCH 


A STUDY PROJECT BY THE PETER AND 
PAUL SEMINAR 


EUGENE DUFFY and MYRIAM WIJLENS 
Moderators of the Peter and Paul Seminar 


Episcopal conferences were a well-established feature of ecclesial life since 
the nineteenth century and were supported by successive popes by the time 
Pope John XXIII opened the Second Vatican Council in 1962. Already in the 
first weeks of the Council they played a decisive role when, for example, 
against Roman Curia interests the presidents of the conferences took it on 
themselves to propose names of their bishops for the different commissions 
that would draft documents. It turned out to be a strategic decision with a wide 
impact, as the orbs impacted the work of the urbs. Furthermore, before a theo- 
logical reflection about the status of the episcopal conferences had occurred, 
the council granted them authority to decide on liturgical matters when it 
approved the Constitution on the Liturgy, Sacrosanctum concilium, at the end 
of its first session. And yet, when in later sessions the Council attended to 
ecclesiological topics, it appeared rather difficult to achieve clarity on the theo- 
logical status of the episcopal conference itself. Major questions arose as to 
how they would relate to the newly articulated doctrines on episcopal collegi- 
ality as well as to the acknowledgement that the diocesan bishop is the vicar 
of Christ for his diocese. The Council Fathers did affirm that, from early times 
onwards, churches established by the apostles and their successors “have 
coalesced in groupings, enjoying their own discipline, their own liturgical 
usage, and their own theological and spiritual heritage” (LG 23).! The Council 


! Translations of Vatican II texts are taken from the official Vatican website, www.vatican.va. 
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felt that this development was not just a matter of merely ecclesiastical law and 
thus qualified it consciously as a development “ex divina providentia” (LG 23). 
It mentioned patriarchal churches as an example of such a grouping and stated: 
“This variety of local churches with one common aspiration is splendid evi- 
dence of the catholicity of the undivided Church. In like manner the episcopal 
bodies (coetus episcopales) of today are in a position to render a manifold and 
fruitful assistance, so that this collegiate feeling may be put into practical appli- 
cation” (LG 23). Nevertheless, the Council was unable to further clarify the 
theological foundation of episcopal conferences and decided to acknowledge 
for historical and pastoral reasons their existence and consciously left the clari- 
fication of their theological status to the post conciliar Church. 


Ever since the Council, the status of episcopal conferences and the prac- 
tical implications following from it have been the object of many theological 
and canonical discussions” and were even considered at two synods of bish- 
ops (1969 and 1985). Eventually, in 1998, John Paul II issued the Apostolic 
Letter Apostolos suos,* outlining the conditions under which the conferences 
can exercise legislative and teaching authority. While the document did put 
severe limitations and restrictions on its authority, the then prefect of the 
Congregation for the Doctrine of the Faith, Cardinal Joseph Ratzinger, 
stated: 


The Apostolic Letter, of course, does not intend to take up the entire ecclesi- 
ological problematic of the relationship between the universal Church and 
the particular Church which provides the background against which is posed 
the question of the nature of episcopal conferences. Nor does it intend to 
reply to all the many questions which theology has raised in recent years 
about the problem of clarifying the theological foundation for such organ- 
isms, an expression of collegial affect. It would be a mistake, then, to attrib- 
ute to the present pontifical document the aim of precluding further theo- 
logical clarifications in the line of fidelity and doctrinal continuity with 
magisterial teaching.* 


i 


An example is the so-called Salamanca Conference in which historians, theologians, canon 
lawyers, and ecumenists from different universities, mainly from outside Rome, shared their 
insights on episcopal conferences. The proceedings were published in several languages. 
The English publication occurred in Jur, 48, no. 1 (1988). 

3 JOHN PAUL II, Apostolic Letter m.p. Apostolos suos, 21 May 1998, in AAS, 90 (1998), 641- 
658; English trans. also in CLD, vol. 14, 347-367. 

Joseph RATZINGER, “Intervento del Prefetto della Congregazione per la Dottrina della Fede,” 
in OR, 24 July 1998, p. 1: “Certamente la Lettera Apostolica non intende riprendere l’intera 
problematica ecclesiologica relativa al rapporto tra Chiesa universale e Chiesa particolare, 
che costituisce lo sfondo entro il quale si pone la questione della natura delle Conferenze 
Episcopali, né ha l’intenzione di rispondere a tutti i numerosi quesiti che la teologia ha 
sollevato in questi anni intorno al problema di chiarire il fondamento teologico di tali 
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Consistent with this, Pope Francis wrote with regard to the theological 
clarification: 


We have made little progress in this regard. The papacy and the central 
structures of the universal Church also need to hear the call to pastoral con- 
version. The Second Vatican Council stated that, like the ancient patriarchal 
Churches, episcopal conferences are in a position “to contribute in many and 
fruitful ways to the concrete realization of the collegial spirit.” Yet this 
desire has not been fully realized, since a juridical status of episcopal con- 
ferences which would see them as subjects of specific attributions, including 
genuine doctrinal authority, has not yet been sufficiently elaborated. Exces- 
sive centralization, rather than proving helpful, complicates the Church’s life 
and her missionary outreach.’ 


The Peter and Paul Seminar, a group of internationally respected theolo- 
gians and canon lawyers committed to assisting the Church in its ongoing 
reform, took up the task articulated by Pope Francis. It did so in light of its 
own overall commitment to propose appropriate reforms of canonical insti- 
tutions in light of the ecclesiology of Vatican II while paying specific atten- 
tion to the council’s commitment to the restoration of Christian unity. 


The Peter and Paul Seminar 


The Peter and Paul Seminar was first convened by canon lawyer Ladislas 
Orsy, S.J. in 1998. Throughout his work, Orsy advocated the need to have 
doctrine complemented by canonical structures in order for the community 
to implement, receive, and thus live in harmony with the doctrine.f Since the 
community of the faithful is not a static entity but a living body, not only is 
the doctrine in need of articulation time and again, appropriate canonical 
institutions must be subject to an evaluation and to possible necessary 
reforms as well. Orsy thus gathered a group of theologians and canon law- 
yers to attend to this. The group chose the name “Peter and Paul Seminar” 


organismi, espressione dell’affetto collegiale. Sarebbe quindi errato attribuire al presente 
Documento pontificio lo scopo di precludere ulteriori chiarificazioni teologiche, nella linea 
della fedelta e della continuita dottrinale con l’insegnamento del Magistero.” 
5 FRANCIS, Post-Synodal Apostolic Exhortation Evangelii gaudium, 24 November 2013, in 
AAS, 105 (2013), 1019-1137, no. 32. 
See also Ladislas Orsy, “Introduction: The Scope and Spirit of the Peter and Paul Sem- 
inar,” in Jur, 59 (1999), 331-334. In numerous articles he reflected on the interaction 
between theology and canon law. In others he applied his understanding. See the two col- 
lections of his articles in ÔRSY, Theology and Canon Law: New Horizons for Legislation 
and Interpretation, Wilmington, DE, Michael Glazier, 1992; id., Receiving the Council: 
Theological and Canonical Insights and Debates, Collegeville, MN, Liturgical Press, 2009. 
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since, “[F]rom early times on Peter was honoured as the principle of unity; 
Paul was remembered as an apostle blessed with creativity. ”7 


As the Seminar set out to undertake its tasks, the members agreed that 
Vatican II’s commitment to attend to the restoration of Christian unity would 
be an overall guiding principle in their evaluation of existing canonical struc- 
tures and proposals for reform. In doing so, the Peter and Paul Seminar takes 
its inspiration and guidance from the publication Pour la conversion des 
Eglises (For the Conversion of the Churches) by the Groupe des Dombes, a 
group of twenty Roman Catholic and twenty Protestant theologians estab- 
lished in 1937 from the francophone world,® which called for a conversion 
of the churches in relation to its identity.” In summary: The project of the 
Peter and Paul Seminar takes a particularly practical orientation with regard 
to ecclesial reform and reunion. It is committed to assisting the Church in its 
ongoing reform by proposing appropriate canonical institutions to effect 
ecclesial reform, as well as to facilitate Christian unity, in light of the ecclesi- 
ology of Vatican II.'° This requires and involves a close cooperation of his- 
torians, systematic theologians, ecumenists, and canon lawyers. The Seminar 
invites guests when additional expertise is required. The members of the 
Seminar and the participants in the projects are internationally recognized 
scholars in their own fields of expertise.!! 


See also Ladislas Orsy, “Introduction: The Scope and Spirit of the Peter and Paul Sem- 
inar,” in Jur, 59 (1999), 334. 

GROUPE DES DOMBES, Pour la Conversion des Églises : Identité et changement dans la 
dynamique de communion, Paris, Centurion, 1991; English trans.: For the Conversion of 
Churches, Geneva, WCC Publications, 1994. Catherine E. CLIFFORD, who is a member of 
the Peter and Paul Seminar, described and analyzed the work of the Groupe des Dombes in 
her dissertation, The Groupe des Dombes: A Dialogue of Conversion, American University 
Studies, Series VII, Theology and Religion, vol. 231, New York, Peter Lang, 2005. 

For an overview of the origins and objectives of the Peter and Paul Seminar see Myriam 
WULENS, “Peter and Paul Seminar: A Follow-up by Theologians and Canon Lawyers to the 
Groupe des Dombes’ Publication For the Conversion of the Churches,” in Jur, 64 (2004), 6-20. 
For the connection of the Peter and Paul Seminar within other projects such as receptive 
ecumenism and the project of Roman Catholic and Anglican canon lawyers, see Myriam 
WILENS, “Future Paths for the Ecumenical Movement: Canonical Considerations, Challen- 
ges and Contributions,” in CLSAP, 76 (2014), 13-41. 

The current members of the Peter and Paul Seminar are James Coriden (Washington, DC), 
Catherine Clifford (Ottawa), Peter De Mey (Louvain), Joseph Famerée (Louvain la Neuve), 
Astrid Kaptijn (Fribourg), Honorary member Ladislas Orsy, SJ (Georgetown), Gilles 
Routhier (Quebec), and Henk Witte (Tilburg). The co-moderators are Eugene Duffy 
(Limerick) and Myriam Wijlens (Erfurt). Deceased members are Clarence Gallagher, SJ 
(Oxford), Margaret O’Gara (Toronto), Thomas J. Green (Washington DC), George Tavard 
(Pittsburgh), and Laurent Villemin (Paris). 
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When the group first met in 1998 in Ottawa, they identified different 
subjects in need of reform. They set out to study the topics and discussed 
them over the following years.!? The Seminar then evaluated its method 
critically and realized that it would be better to focus as a group together on 
one topic to which each member would bring the necessary expertise. In this 
new format, it held conferences on “Collegiality in the Church” hosted at 
Georgetown University in Washington DC in 2004; % on “The Local Church 
and its Leadership: Receiving the Vision of Vatican II,” hosted by the fac- 
ulties of Theology and Canon Law of Saint Paul University in Ottawa in 
2007; '4 and on the prerequisites for “Conversion and Reform in View of the 
Unity of the Church,” hosted by the University of Erfurt in 2009. It also 
investigated how the Church engaged in a conversion, and how it had dealt 
with reforms and resistance to them over the course of history, at two con- 
secutive meetings held at the University of Louvain in 2010 and 2011.16 


Teaching Authority of Episcopal Conferences 


Previous projects of the Peter and Paul Seminar have studied synodality 
(in the wider sense of including the whole people of God), the exercise of 
and structures for leadership, the notion of authority and the theological pre- 
requisites for reform, issues which are closely related to Pope Francis’ call 
for decentralisation. A decentralisation is necessary on two accounts: under- 
standing God’s communication with people (in revelation) as well as the fact 
that effective evangelisation cannot take place without consideration of the 
local context. National and possibly continental episcopal conferences have 
thus a key role to play in this, as they connect the local and the universal. 
However, consideration of context and decentralisation will imply diversity 
in unity. The Catholic Church is facing a challenge in particular when this 
diversity in unity is to be implemented with regard to the teaching office of 
episcopal conferences. That in turn leads to questions concerning the teaching 


During its first session those gathered decided to identify different areas that would be in 
need of a reform. See James A. CORIDEN, “Peter and Paul Seminar: A Historical Note,” in 
Jur, 59 (1999), 329-330. This resulted in a set of publications in Jur, 59 (1999), 329-469. 
Subsequently the Peter and Paul Seminar decided that it would be more fruitful to focus 
together on one subject while bringing together the expertise of each scholar. 

13 All studies are published in Jur, 64, no. 1 (2004). 

'4 All studies are published in Jur, 68, no. 2 (2008) and 69, no. 1 (2009). 

15 All studies are published in Jur, 71 (2010), 1-90 and 369-449. 

1€ The studies were published in Questions liturgiques, Studies in Liturgy, 93 (2012), 153-258 
and vol. 95 (2014), 3-155. 
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authority of episcopal conferences both in relation to the diocesan bishops 
and in relation to the whole college of bishops. 


On the basis of these previous projects, the groundwork for attending to 
the teaching authority of episcopal conferences had thus been laid. The most 
recent meeting of the Peter and Paul Seminar was held at the University of 
Erfurt, Germany in November 2018. The meeting had as its theme “Divers- 
ity and Unity—Rethinking the Teaching Office of the Episcopal Conference 
in a Worldwide Church.” Being aware that thinking about diversity and unity 
in relation to episcopal conferences cannot be a project of theologians and 
canon lawyers of the Northern hemisphere or of the Latin Church alone, 
scholars from other parts of the world were invited as well. The speakers 
thus came from four continents and ten different countries. 


The Peter and Paul Seminar took up this invitation to revisit the question 
of episcopal conferences on the basis of the doctrine of Vatican II; subse- 
quent theological developments; the experiences of the Consejo Episcopal 
Latinoamericano (CELAM), the Federation of Asian Bishops’ Conferences, 
and the Eastern Catholic Churches; and the ongoing ecumenical dialogues. 
The Seminar noted the development towards a global Church that is no 
longer Eurocentric and the experiences of other continents which offer new 
riches, perspectives, and challenges for exercising the teaching office. The 
task of evangelization requires knowledge and appreciation of the circum- 
stances in which the Church finds itself, but this brings with it the reality of 
diversity in teaching, while at the same time the imperative to maintain unity. 
The new challenges being posed by the impact and immediacy of digitaliz- 
ation and information technologies must also be considered in this context 
because they impact immediately on processes of discernment and can oper- 
ate as hidden persuaders in various manners. The notion of catholicity 
appeared particularly helpful for conceiving of unity and diversity, yet the 
full potential of this notion needs further development. As the ecclesiology 
of Vatican II starts, not with the hierarchy, but with the whole people of God, 
anointed by the Holy Spirit, the Seminar saw the need for further reflection 
on the role of the Holy Spirit in the Church to integrate the notion of sensus 
fidelium and to broaden the understanding of synodality. This raised the 
question of representation, that is, whose faith a bishop witnesses to: his own 
faith, that of the sensus fidelium in his own diocese, and/or that of the whole 
Church? The answer to this has implications also for the role of auxiliary or 
titular bishops in the conference. The Seminar discussed the possibility of 
particular councils that would allow the participation of laity and clergy 
engaging in communal discernment processes; in this regard the current 
legislation for the Eastern churches could open new enriching avenues for 
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the Latin Church. It also listened to the findings of the 2018 document of the 
Anglican-Roman Catholic International Commission (ARCIC III) which 
attends to ecclesiological structures in decision making and is entitled: 
“Walking Together on the Way: Learning to be the Church—Local, 
Regional, Universal.”!’ Of interest was a reflection about developing criteria 
for diversity in unity in teaching matters on moral issues. 


Outcomes 


The Seminar proposes that these issues need further reflection by theolo- 
gians and canonists working in close collaboration. It suggests that this might 
be enriching and beneficial for all concerned when this is done in dialogue 
with former and current presidents of episcopal conferences from different 
parts of the world. Such a meeting could allow for discovering where the 
benefits and limits of the working of episcopal conferences lie. It could shed 
light on questions such as: who in the conference and according to which 
kind of criteria decides what is actually put on its agenda and what is left to 
the diocesan bishops? What are the differences between small conferences 
that might meet as often as monthly and rather large conferences which can 
only meet once or twice a year? In which areas do the conferences see the 
need for a closer cooperation of diocesan bishops and where do they experi- 
ence limitations? Do they entertain the thought of holding particular or plen- 
ary councils and where do they see the limits of such institutions? How do 
they engage other members of the faithful in their deliberations? !8 


The Peter and Paul Seminar is delighted that Studia canonica has agreed 
to publish the proceedings of the Erfurt Seminar and thus to share the fruits 
of its research and deliberations with a wider audience. The hope is that this 
work will also be of assistance to those who are deeply committed to the 
reform of the Church and its eventual unity. 


17 ANGLICAN-ROMAN CATHOLIC INTERNATIONAL COMMISSION (ARCIC III), Walking Together on 
the Way: Learning to Be the Church: Local, Regional, Universal, 2 July 2018. The complete 
document, together with background documentation, is available at iarccum.org/doc. 

For the final report of the Erfurt meeting see, Myriam WULENS and Eugene DUFFY, “News 
and Views: Peter and Paul Seminar,” in The Furrow, 70, no. 3 (2019), 178-180. 
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CLÉS FUTURES D’UNE ÉGLISE MONDIALE 
AUJOURD'HUI: DEFIS POUR LA MISSION ET 
L'ENSEIGNEMENT DE L'EGLISE 


IGNACE NDONGALA MADUKU 


RÉSUMÉ — La première partie de ce texte livre quelques généralités sur 
la mondialisation. Elle met l’emphase sur un des enjeux ecclésiologiques du 
passage d’une Église européenne à une Église mondiale : la consolidation 
de la catholicité. L'auteur l’illustre en développant quelques figures de l’ar- 
ticulation de l’unité avec la diversité. La question de la catholicité de l’Église 
ne se pose pas dans l’abstrait, mais requiert des structures assorties. C’est 
l’objet de la dernière partie du texte. L’enjeu étant de renouveler la question 
de l'office d'enseignement des conférences épiscopales, l’auteur évoque la 
révision de la configuration de l’Église catholique latine et opte pour la 
redécouverte du modèle de la communio ecclesiarum ainsi que l’articulation 
de la collégialité épiscopale à la synodalité des Églises. 


SUMMARY — The first part of this text gives some generalities on globa- 
lization. It emphasizes one of the ecclesiological issues of the transition from 
a European Church to a world Church: the consolidation of catholicity. The 
author illustrates this by developing some features of the articulation of unity 
with diversity. The question of the catholicity of the Church does not arise 
in the abstract but requires matching structures. This is the subject of the last 
part of the text. With the challenge being to renew the question of the 
teaching office of episcopal conferences, the author evokes the reform of the 
configuration of the Latin Catholic Church and opts for the rediscovery of 
the model of the communio ecclesiarum and the articulation from episcopal 
collegiality to the synodality of the churches. 


Introduction 


Cette communication porte sur l’office d’enseignement des conférences 
épiscopales. Elle a pour toile de fond la nécessité d’articuler l’unité et la 
diversité dans le contexte d’une Eglise mondiale. Prenant pour acquis les 
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effets de la mondialisation sur l’organisation de l’Église catholique, je pro- 
pose d’en dégager les défis pour la mission et l’enseignement de l’Église de 
manière à renouveler la question de l’office d’enseignement des conférences 
épiscopales. 

J’ai structuré cette communication autour de deux points. Je commence 
par quelques généralités sur l’interdépendance et la mondialisation comme 
contexte historique dans lequel se situe la réflexion. Je développe ensuite les 
défis futurs d’une Eglise mondiale sur le point précis de la mission et de 
l’enseignement. 


1 — D’une Église européenne à une Église mondiale 
La catholicité de l’Église en question 


L'on s’accorde aujourd’hui de reconnaître que le monde qui devient de 
plus en plus un village planétaire, homogénéisé par la technique, le marché 
et les médias!, vit dans une permanente tension entre « régionalisation » et 
« mondialisation ». Le développement rapide des moyens de communication 
et la réduction drastique des distances créent une proximité planétaire qui fait 
éclater les frontières physiques, abolit les distances et les différences. Si l’on 
en juge selon l’interprétation de G. Laffont, « les sociétés cherchent peut-être 
leur voie entre ce que Zaki Laïdi appelle ‘le temps mondial’ et ce que Michel 
Maffesoli qualifie le ‘temps des tribus’ »*. La mondialisation est accueillie 
par d’aucuns comme une opportunité, un kairos pour une homogénéisation 
des standards culturels, une harmonisation des styles de vie et une unification 
des peuples. Elle concourt ainsi à une solidarité mondiale, une civilisation de 
la paix, de l’amour et une fraternité universelle. Aux yeux d’autres cependant, 
ce phénomène dont le moteur d’uniformisation du monde est d’ordre écono- 
mique, constitue une menace qui n’est pas illusoire. En effet, selon eux, il 
recèle un déficit démocratique, consolide les inégalités, crée des ruptures 
sociales et politiques, recharge les nationalismes et les régionalismes, consti- 
tue un péril certain pour les différences qui se retrouvent happées et nivelées 
par une « pensée unique », une culture dominante : la culture occidentale. 


Christoph THEOBALD, « Une vérité plurielle ? Sur le destin de la vérité dans l’Église et la 
société », dans L'avenir de l'Église dans un monde pluraliste. Colloque public du Centre 
Sèvres avec la Faculté de théologie de Tilburg, 21 et 22 novembre 1997, Paris, Médiasèvres, 
1998, 22. 

Ghislain LAFONT, « L’avenir de l'Église dans un monde pluraliste », dans ibid., 13. Lire 
Zaki LAïDI, Le temps mondial, Paris, Édition Complexe, 1997 ; Michel MAFFESOLI, Le temps 
des tribus. Le déclin de l'individualisme dans les sociétés de masse, Paris, Méridiens, 1988. 
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Celle-ci exercerait une hégémonie moniste et ethnocentrique qui sonnerait le 
glas aux cultures locales. Ces travers réveillent chez beaucoup la nostalgie du 
triomphe des traditions culturelles particulières, la revendication d’une iden- 
tité culturelle spécifique et les relents de crispations communautaires”. 


La mondialisation avec son rêve d’universalisme a ses défenseurs et ses 
détracteurs“, Sans vouloir prendre le parti des uns ni des autres, il sied de noter 
que ce phénomène pose le problème de l’articulation adéquate de l’unité et de 
la pluralité. À ce titre, il affecte aussi la sphère religieuse, n’épargnant pas les 
Églises qui participent à la vie des sociétés sécularisées en proie à la modernité 
critique. La sécularisation reconfigure la place des religions dans les sociétés. 
Pour ne se situer que dans le cadre du christianisme catholique, jusqu’à un 
passé récent, le catholicisme a été une institution culturelle dont l’influence sur 
la société globale dans plusieurs pays d'Europe s’est avérée prépondérante. 
Confronté au processus de l’ultramodernité religieuse, le catholicisme a connu 
une sécularisation achevée, une dissémination et une désecclésialisation qui 
l’on fait entrer dans ce que M. de Certeau appelle le temps de « l’hétéro- 
clite »5. Le paysage religieux de plusieurs pays d'Europe s’est diversifié, 
modulé par les grands flux migratoires, la montée de la « laïcité organisée » 
et la présence accrue des sectes et de nouveaux mouvements religieux. Au 
regard de cette diversification, la matrice civilisationnelle catholique a connu 
la concurrence qui a mis un terme à son monopole. La pluralité religieuse est 
devenue effective en Europe sur fond d’une exculturation®. Chrétien par ses 
valeurs et ses institutions, le continent européen est aujourd’hui un aréopage 
où, au nom de la liberté de croyance et des droits humains, se côtoient plu- 
sieurs religions. La situation est pareille en Amérique du Nord. L’on est bien 


3 Jean-Marie DONEGANI, « Religion, Culture et Société », dans Transversalités, 1, n° 105 


(2008), 127. 

4 Lire Jacques DELCOURT et Philippe DE Woor (dirs.), Les défis de la globalisation. Babel ou 
Pentecôte, Louvain-la-Neuve, Presses universitaires de Louvain, 2001 ; Daniel COHEN, 
Richesse du monde : Pauvretés des nations, Paris, Flammarion, 1997 ; Alain Minc, 
La mondialisation heureuse, Paris, Plon, 1997 ; Hans Peter MARTIN et Harald SCHUMAN, 
Le piège de la mondialisation : l'agression contre la démocratie et la prospérité, Paris- 
Arles, Actes Sud, 1977. Sur l’application de la mondialisation à la mission, lire J. PARÉ, 
Mondialisation et mission. La mission est-elle universelle ? Québec, Médiaspaul, 2004 ; 
A. DURAND, La foi chrétienne aux prises avec la mondialisation, Paris, Cerf, 2003 ; Albert 
ROUET, Faut-il avoir peur de la mondialisation ? Enjeux spirituels et mission de l'Église, 
Paris, Desclée De Brouwer, 2001 ; Liliane VOYÉ, « Des transactions du catholicisme avec 
globalisation », dans Liliane VOYÉ (dir.), Figures des Dieux. Rites et mouvements religieux. 
Hommage à Jean Remy, Bruxelles, De Boeck Université, 1996, 325-347. 

5 Michel de CERTEAU, La faiblesse de croire, Paris, Seuil, 1987, 273. 

6 Danièle HERVIEU LEGER, Catholicisme, la fin d’un monde, Paris, Bayard, 2003, 21. 
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dans ce que A. Riccardi appelle le grand marché des religions’, mieux, un 
« éclatement du marché des biens du salut »$. La difficulté pour les chrétiens 
à inscrire leur héritage religieux ainsi que l’apport décisif de l’héritage 
judéo-chrétien dans le préambule de la Constitution européenne est une indi- 
cation claire que l’époque d’une Europe chrétienne, mono-confessionnelle est 
révolue”. Il n’est pas exagéré de dire que l’Europe multiculturelle est désormais 
multiconfessionnelle. 


Ce nouveau contexte suggère une réflexion sur la mission d’une Église 
appelée à une réforme permanente. Dans un monde devenu pluraliste, 
l'Église catholique qui par sa nature est plurielle, se coltine à la requête de 
la pluralité. Devenue pluriculturelle, elle fait face à sa mondialisation!®. S’il 
est vrai que la diversité caractérise le premier millénaire de l’Église, l’on doit 
affirmer qu’elle a connu une érosion au cours des siècles, même si, il faut le 
reconnaître, de nos jours, l’Église catholique intègre de plus en plus l’ouver- 
ture à la différence et à la diversité. Cependant, dans le passé, cette intégra- 
tion l’a été d’une manière univoque qui a privilégié la culture occidentale, 
au point d’en faire le modèle obligé et la référence ultime des modalités de 
la mission. En conséquence, cette dernière a été une dilatation, une expansion 
de l’Église et de l’organisation ecclésiale européenne. 


Il s’en est suivi que la rencontre avec les univers étrangers et différents de 
l’Europe (Amérique latine, Asie, Afrique) s’est accompagnée d’une imposition 
de modèle et des valeurs qui ont consacré l’hégémonie européenne. D’un point 
de vue religieux, elle s’est faite à travers l’uniformité de discipline, de langue, 
de liturgie, de droit, de théologie et des institutions. L’évangélisation s’est 
ravalée à une acculturation, une assimilation de la culture européenne. Depuis 
le dernier concile cependant, l’Église catholique s’est davantage accommodée 
à d’autres cultures au point non seulement de s’internationaliser, mais aussi de 
s’ouvrir tant à des contextes religieux, éthiques et sociaux différents qu’à la 
pluralité interne. L’on est donc passé d’un horizon de chrétienté à un horizon 
socioculturel plurivoque, d’une Église européenne à une Église mondiale. 
Ce passage a pourvu la mission des harmoniques neuves que l’on peut saisir 
à trois niveaux : d’abord celui du transfert de l’initiative de la mission de 


Andrea RICCARDI, L'Église catholique vers le II° millénaire. Entre intransigeance et moder- 
nité, Paris, Desclée De Bouwer, 1998, 123. 

Jean-Marie DONEGANI, « Crise de l'Occident, crise du christianisme, crise de la différence », 
dans Recherches de Science Religieuse, 101, n° 3 (2013), 352. 

Rostane MEHDI, « L'Union européenne et le fait religieux. Éléments du débat constitution- 
nel », dans Revue française de droit constitutionnel, 2 (2003), 227-248. Sur la position des 
évêques, lire http://www.comece.org. 
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l’Europe aux pays des missions. Ceci a transformé le statut des évangélisés 
d’hier et celui de leurs Églises. Celles-ci prennent l'initiative et passent d’ob- 
jets de la mission à sujets de la mission. D’Eglises de mission, elles deviennent 
des Églises locales en mission, missionnées et missionnaires. Ensuite, celui de 
l'appel à s’évangéliser soi-même. En effet, l’Église catholique qui confinait la 
mission dans les limites d’une sortie ad extra, l’entrevoit aussi comme une 
démarche ad intra ordonnée à l’avènement du Royaume de Dieu. L’extension 
donnée à la mission entraîne un déplacement qui, de la mission conçue comme 
le monopole d’une catégorie de personnes (missionnaires, clercs, religieuses 
et religieux), s’ouvre à la mission présentée comme tâche de tout chrétien, 
puisqu’adossée au baptême. Bien plus, il ne s’agit pas d’une mission in parti- 
bus infidelium, mais dans les territoires déjà évangélisés et présumés chrétiens. 
Dans cette ligne, le Pape Jean-Paul II évoque la nouvelle évangélisation 
comme une opportunité ouverte à l’Europe jadis chrétienne, devenue 
aujourd’hui terre de mission. Ce projet qui mobilise la « maison européenne » 
l’enjoint à affronter la sécularisation et le désenchantement des sociétés euro- 
péennes. Elle offre à la proposition chrétienne l’occasion de contribuer à une 
nouvelle dynamique de l’Europe par le renouveau spirituel. Enfin, l’exigence 
d’assumer l’annonce dans son peuple en intégrant ses ressources culturelles 
que l’on fait dialoguer avec l'Évangile. La mission prend ici les contours d’une 
inculturation de la foi chrétienne au sein des cultures particulières. 


` 


Le passage d’une Église européenne à une Église mondiale confère à 
l’Église catholique un dynamisme renouvelé, qui génère de nouveaux défis 
et laisse ouverte la question de l’articulation de l’unité à la diversité. Com- 
ment au regard des aspects inédits de la catholicité, ordonner aujourd’hui la 
réflexion vers lavenir et penser à nouveau frais l’office d'enseignement des 
conférences épiscopales ? 


2 — Quelques figures d'horizon d’une articulation de l’unité 
avec la diversité 


La question de l’articulation de l’unité avec la diversité dans l’Église 
catholique n’est pas nouvelle. Elle a traversé les siècles épousant des contours 
divers et empruntant certaines de ses données aux situations historiques et 
aux configurations socioculturelles particulières. Préoccupation constante de 
l'Église catholique, elle met cette dernière en demeure de manifester dans 
l’histoire présente la communion des Églises entre elles et avec l’Église de 
Rome. Ce qui engage un renouveau des structures et de l’esprit de l’Église. 
Les vecteurs de ce renouveau et de cette communion qui déploient la 
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catholicité de l’Église sont l’Esprit-Saint, le peuple de Dieu, les Églises 
locales, les évêques, le collège épiscopal, les conférences épiscopales, les 
synodes des évêques et l’évêque de Rome. 


La catholicité de l’Église est une donnée, une note jamais réalisée une fois 
pour toutes, mais une tâche permanente à réaliser sans cesse. Elle prend les 
contours d’une question, d’un problème qui appelle des réflexions prospec- 
tives manifestant les virtualités de la diversité et de la richesse des traditions 
catholiques, et cela, aux antipodes de toute velléité d’uniformisation et de 
reductio ad unum. Reprises sur les plans ecclésiologique et canonique, ces 
réflexions touchent à divers thèmes : l’autonomie des Églises locales, la 
décentralisation, la nomination des évêques, le magistère des évêques, l’exer- 
cice de la primauté, le rôle de la Curie romaine, le rôle des nonces, la légis- 
lation des synodes, le rapport des conférences épiscopales au Pape et à la 
Curie, la possibilité des structures médianes entre l’Église entière et les 
Églises locales, etc. Ces divers thèmes rejoignent l’idée traditionnelle d’une 
Église dont la nature et la mission sont un appel permanent à se « refor- 
mer »!!, Le propos d’ensemble de cette contribution n’étant pas d’engager 
l’analyse exhaustive de ces thèmes, on admettra que j’en dégage les grandes 
lignes dans les perspectives limitées de fournir quelques éléments principaux 
et défis essentiels pour la mission et l’enseignement d’une Église mondiale. 
On pourra au passage saisir en creux leurs incidences sur l’œcuménisme. 


L'objet de notre colloque étant de contribuer à une recherche qui repense 
l'office d'enseignement des conférences épiscopales dans une Église mon- 
diale actualisant et concrétisant la mission d’universalité reçue du Seigneur, 
je me borne ici à évoquer quelques avenues de préoccupations pour l’avenir 
en trois axes : d’abord, l’ordonnance de la particularité au service de l’unité ; 
ensuite, l'inscription de la synodalité dans la mission de l’Église, et enfin, la 
révision de la configuration de l’Église latine. 


11 Laurent VILLEMIN, « Le retour de la ‘réforme dans l'Église’ », dans Transversalités, 2, n° 137 


(2016), 49-61 ; Hervé LEGRAND, « Réformer la papauté pour servir l’unité entre les Églises », 
dans Nouvelle revue théologique, 136 (2014), 565-576 (= LEGRAND, « Réformer la papauté ») ; 
Cardinal Kurt Koca, Le concile Vatican I. L’herméneutique de la réforme, Paris, Parole et 
Silence, 2014 ; Pape FRANÇOIS, consistoire du collège cardinalice (12-13 février 2015), Salut 
du Pape François aux cardinaux réunis pour le consistoire, www.vatican.va/content/francesco/ 
fr/speeches/2015/february/documents/papa-francesco_20150212_saluto_concistoro_cardinali. 
html (consulté le 13 décembre 2015). Konrad REPGEN, « ‘Reform’ als Leitgedanke kirchlicher 
Vergangenheit und Gegenwart », dans Rémische Quartalschrift fiir christliche Altertumskunde 
und Kirchengeschichte, 84 (1989), 5-39 ; Giuseppe ALBERIGO, « ‘Réforme’ en tant que critére 
de Vhistoire de l'Église », dans Revue d'histoire ecclésiastique, 76 (1981), 72-81; John 
O'MALLEY, « Developments, Reforms, and Two Great Reformations: Towards a Historical 
Assessment of Vatican II », dans Theological Studies, 44 (1983), 373-406. 


CLÉS FUTURES D’UNE ÉGLISE MONDIALE AUJOURD'HUI 21 


2.1 — Promouvoir les particularités dans le respect de l’unité 


Saint Augustin aimait à dire que « les peuples ne viendront pas au Sei- 
gneur en quittant leurs territoires, mais en confessant la foi dans leurs 
terres »!?. C’était sa manière de prendre en compte l'horizon de la catholicité. 
Elle permet à l’ecclésiologue de souligner la portée ecclésiologique de l’en- 
racinement géographique, historique, culturel et sociologique des Églises 
locales. Dans cette perspective, confesser la foi dans sa terre, c’est rester 
fidèle à sa culture, à son histoire, à ses traditions immémoriales et à sa 
mémoire propre. C’est aussi structurer les réponses à donner à la proposition 
chrétienne à partir des facteurs sociaux, historiques et culturels spécifiques à 
sa terre, et ce tel qu’assumés par le Verbe de vie et transformés par la grâce. 
Saint Augustin ouvre ainsi la voie à la prise en compte du devenir, de l’his- 
toricité et de la variété des médiations humaines. Ainsi comprise, l’assertion 
d’Augustin déploie les virtualités de la catholicité saisie comme une articula- 
tion de l’unité et de la diversité déclinées comme appropriation et particula- 
risation du donné révélé selon le génie, la langue, les traditions et coutumes 
des différents peuples (Cf. AG 15, 22 ; GS 58, 62 ; SC 37-38). Cette particu- 
larisation « assume et fait passer ‘dans le Christ’ des solidarités et associa- 
tions très profondes qui, pour la plupart, viennent de la création et naissent de 
la race, de la culture, de la langue, du passé, de la terre elle-même, des besoins 
spécifiques, des destinées politiques, des souffrances communes »!?, 


C’est d’une telle appropriation dont rend compte le premier millénaire de 
l'Église. Il en résulte que l’unité de l’Église n’est pas antinomique avec la 
diversité, la catholicité de l’Église ne s’oppose pas à l’enracinement dans des 
particularités locales, encore que soit préservée et manifestée, comme l’af- 
firme Saint Augustin, « la variété dans l’habillement de cette fille du Roi »'*. 
J.-A. Komonchak l’avait bien perçu : « Locality is not the opposite of catho- 
licity, but its realization »'>. Comme on peut le constater, la catholicité ori- 
ginelle a connu des vicissitudes au cours de l’histoire et a échoué en une 
approche homogène et linéaire des médiations humaines. Indéniablement, la 
tâche qui incombe désormais à l’Église catholique est de prendre suffisamment 
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en compte les différences et les particularités des situations historiques, la 
variété des localisations sociales ainsi que la multiplicité des déterminations 
géographiques, de manière à laisser les Églises locales se réaliser pleinement 
sans subordination. Ce que Vatican II postule. En effet, le Décret Ad gentes 
souligne la nécessité des Églises particulières autochtones, suffisamment éta- 
blies, jouissant de leurs ressources propres et d’une certaine maturité (AG 6). 
Il prend en compte la reconnaissance positive des richesses, ressources et 
formes de vie des différents peuples (AG 15, 22, 37-40). Il préconise l’en- 
traide fraternelle sur les différents plans : spirituel (AG 19b), apostolique 
(AG 38d, 40c) et matériel (AG 18f, 19d). Cependant, à bien considérer les 
choses, le problème de la valorisation des particularités, de la convergence 
de l’unité de la foi et de l'Église (LG 23d) et de la construction de la vraie 
unité catholique (OE 2) reste posé. 


Comment articuler sainement l’unité avec la diversité et prendre en compte 
l’éthos culturel devant donner aux Églises appartenant aux grands ensembles 
culturels, un visage particulier qui transparait dans une liturgie, une discipline, 
une pastorale particulière ? Sans porter préjudice à l’unité, comment promou- 
voir et inscrire les particularités culturelles au niveau de l’enseignement de 
l'Église, et de ce fait, enrichir la réflexion par l’accueil de l’altérité et de la 
différence inhérentes à la démarche interprétative de la Révélation ? 


2.2 — Situer la synodalité à l’intérieur de chaque Église locale 
et renforcer la synodalité entre Eglises 


L'élaboration doctrinale du dernier concile a promu divers lieux institu- 
tionnels certes, mais elle n’a pas pu résoudre le centralisme doctrinal, disci- 
plinaire et pastoral. Comme on le sait, sa réception par le Magistère a 
conforté la réduction de l’unité chrétienne à l’uniformité, le consensus ecclé- 
sial à l’assentiment aux décrets de Rome. On se rappelle l’affirmation de la 
Congrégation pour la Doctrine de la Foi sur la priorité ontologique de 
l'Église universelle!®. On ne peut éluder ici le risque qu’elle véhicule de faire 
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coïncider tacitement l’unique Église universelle avec l’Église romaine, 
de facto au Pape et à la Curie". On se souvient aussi du motu proprio du 
Pape Jean Paul II, Apostolos suos, sur la nature théologique et juridique des 
conférences des évêques à. Il réduit l’exercice de la collaboration épiscopale 
au plan régional et érode le statut des conférences épiscopales. Bien plus, le 
magistère reconnu aux conférences épiscopales par le code de 1983 en son 
canon 753, est aujourd’hui l’objet d’un conseil subordonné au Magistère de 
l'Église entière. Quant à l'exercice du magistère authentique des évêques, il 
doit désormais obéir à la loi de l’unanimité et être subordonné à la recogni- 
tio romaine. Cette orientation est clairement attestée par L’instruction sur les 
synodes diocésains” publiée conjointement par la Congrégation des évêques 
et celle pour l’évangélisation des peuples. En effet, ce document enseigne 
que les évêques sont conviés à s’abstenir en matière disciplinaire de tout 
témoignage, de toute suggestion, thèse ou position qui ne concorde pas avec 
la doctrine perpétuelle de l’Église ou du magistère pontifical. Le synode des 
évêques dont le pouvoir est consultatif est soumis en tout à l’initiative du 
Pape et paraît phagocyté par une présence imposante des membres de la 
Curie, Qui plus est, il ne produit plus de documents, ses conclusions étant 
remises au Pape à qui revient la charge de publier une « exhortation postsy- 
nodale ». Ces limites ne doivent toutefois pas faire l’impasse sur les avan- 
cées du premier synode des évêques du pontificat du Pape François?! 
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Face à l’involution vers la centralisation à travers la révision à la baisse 
des compétences du synode des évêques et des conférences épiscopales, 
s’impose la nécessité de penser l’épiscopat à l’horizon de la synodalité et 
d’articuler la collégialité épiscopale à la synodalité des Églises. Au regard 
de la dilatation de l’Église catholique aux dimensions du monde et de la 
diversité constitutive des Églises locales, les considérations qui précèdent 
m’amènent à insister sur la nécessité de se défaire d’une vision universaliste 
de la collégialité?? et de conjoindre cette dernière à la synodalité des Églises 
locales}, Cela, d’autant plus que comme le reconnaissait jadis le Pape Paul 
VI, « face à des situations aussi variées, il Nous est difficile de proposer une 
solution qui soit universelle »*, et comme le souligne le Pape François, « il 
n’est pas opportun que le Pape remplace les Épiscopats locaux dans le dis- 
cernement de toutes les problématiques qui se présentent dans leurs terri- 
toires »*>. Il convient dès lors de situer la primauté dans le cadre de la syno- 
dalité des Églises et de promouvoir la réception mutuelle des Églises”. 


Dans la ligne de Lumen gentium 23, en sauvegardant la communion avec 
le siège de Rome « qui préside au rassemblement universel de la charité, 
garantit les légitimes diversités et veille en même temps à ce que, loin de 
porter préjudice à l’unité, les particularités, au contraire, lui soient profi- 
tables » (LG 13b), ne peut-on pas reconnaître un mandatum docendi aux 
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une compréhension commune au service de l’unité de l'Église, Chieti, 21 septembre 2016, 
http://www.vatican.va/roman_curia_pontifical_councils_chrstuni/ch_orthodox_docs/rc_pc 
chrstuni_doc_201609 21_sinodality_primacy_fr.html. 

2% PAUL VI, Lettre apostolique Octogesima adveniens, 14 mai 1971, dans AAS, 63 (1971), 
401-441, n° 4 s. 

25 FRANÇOIS, Exhortation apostolique Evangelii gaudium, 24 novembre 2013, dans AAS, 105 

(2013), 1019-1137, n° 16. 

On lira avec intérêt les développements de H. Legrand sur le processus de traditio-receptio 

et l’exercice de la primauté par l’Église de Rome. Lire Hervé LEGRAND, « Le développement 

des Eglises-sujets, à la suite de Vatican II. Fondements théologiques et réflexions institu- 
tionnelles », dans Giuseppe ALBERIGO (dir.), Les Églises après Vatican II. Dynamisme et 

prospective. Actes du colloque international de Bologne — 1980, Paris, Beauchesne, 1981, 

172-175 (= ALBERIGO [dir.], Les Églises après Vatican IT). 
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conférences épiscopales ??7 Faire place à l’expression de la pluralité des 
identités ne peut-il pas aller, sous certaines conditions bien sûr, jusqu’à 
l’exercice de l’autorité doctrinale par les conférences épiscopales ? 


2.3 — Revoir la configuration de l’Église latine 


Je fais l’hypothèse que l’articulation saine de l’unité et de la diversité au 
sein d’une Église qui assume sa stature mondiale comme une grâce et non 
pas comme une fatalité, est fonction de la configuration ecclésiale en vigueur. 
Je pose le postulat que la théologie peut établir qu’il y aurait arbitraire à 
considérer la configuration de l’Église latine, comme étant fixée une fois 
pour toutes ne varietur et de nier qu’elle relève d’une contingence historique. 
Pour rappel, elle est le fruit d’un développement historique progressif, ancré 
autour de la communion entre les Églises locales et l’Église de Rome. Elle 
est tributaire d’une institutionnalisation de la communion à travers l’adoption 
de certaines structures dont le modèle, pour certaines du moins, était séculier 
et politique : les structures administratives de l’Empire romain. En articulant 
la communion autour des Églises locales, la configuration ecclésiale du pre- 
mier millénaire a permis aux Églises qui partagent des caractéristiques géo- 
graphiques, historiques et culturelles semblables de se réunir en une unité 
organique. Ce qui les a aidées à sauvegarder leur identité et a donné à cha- 
cune d’exprimer son proprium. 

L’articulation ecclésiale du premier millénaire reconnaissait à certaines 
Églises un statut particulier du fait de leur fondation par les apôtres (Rome, 
Alexandrie, Antioche). K. Schatz est formel : « L’unité de l’Église est une 
réalité qui comporte des échelons. Du simple point de vue historique, cette 
unité n’implique pas, dans l’Église ancienne, qu’on passe directement des 
différentes communautés épiscopales à l’évêque de Rome. Elle conduit 
d’abord aux conciles régionaux et aux provinces ecclésiastiques puis aux 
“Églises principales’ et plus tard aux patriarcats »?*, De cette manière, l’éga- 
lité constitutive des Églises s’accommodait d’une inégalité de responsabilités 
et de fonctions dans la communion ecclésiale. Ce qui en pratique entraîna 


On trouvera des élaborations sur cette question chez Gilles ROUTHIER, « ‘Un mandatum 
docendi’ denié. Comment on interprète un silence », dans Gilles ROUTHIER et Guy JOBIN 
(dirs.), L'autorité et les autorités. L'herméneutique théologique de Vatican IT, Paris, Cerf, 
2010, 167-187 ; Francis A. SULLIVAN, « Évolution de la question doctrinale dans l'Église 
catholique depuis Vatican II », dans ROUTHIER et VILLEMIN (dirs.), Nouveaux apprentissages 
pour l'Église, 401-415. 

Klaus SCHATZ, La primauté du Pape. Son histoire des origines à nos jours, Paris, Cerf, 1992, 
259 (= SCHATZ, La primauté du Pape). 
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« qu’une Église particulière (apostolique, métropolitaine, etc.) se chargeait, 
pour les autres, de certains services relatifs à cette communion »?°. En Occi- 
dent, sans avoir de prééminence juridictionnelle, Rome a joué ce rôle pour 
tout le monde latin et donc, pour tout l’Empire romain d'Occident, et ce, 
jusqu’à la juridicisation de la conception de l’Église et l’essor de sa concep- 
tion corporative. Cette nouvelle donne a promu une structure duale qui a 
sonné le glas à la forme triadique de la structure ecclésiale, forme maintenue 
partiellement de nos jours en Orient”. 


Il s’en suit qu’aujourd’hui, l’Église latine recouvre, l'Orient chrétien 
excepté, l’Europe, l’Afrique, l’Amérique, l’Asie et l'Océanie. Son étendue 
n’a pas manqué de suggérer à Y. Congar une question pertinente : « Que 
signifie un patriarcat latin qui englobe les Etats-Unis, l’Asie, l'Australie, les 
îles du Pacifique et jusqu’au Japon ? »°! Ce patriarcat que L. Bouyer consi- 
dère comme « une enflure monstrueuse »* et qu’Y. Congar qualifie « de 
fiction théologique importante »* ne constitue pas un monolithe. Il ras- 
semble des diversités culturelles, linguistiques, rituelles et sociologiques 
irréductibles dont le dynamisme, me semble-t-il, déborde la tradition latine. 
Ne peut-on pas envisager la création de nouveaux patriarcats et la restructu- 
ration du patriarcat d'Occident ? 


La question de la restauration des patriarcats s’est largement posée avant 
et pendant le concile Vatican II. Après Vatican II, elle resurgit chez 


Giuseppe ALBERIGO, « Institutions exprimant la communion entre l’épiscopat universel et 
l’évêque de Rome », dans ALBERIGO (dir.), Les Églises après Vatican IT, 280 (= ALBERIGO, 
« Institutions exprimant la communion »). Dans cette ligne, le 34° canon apostolique, le 9° 
canon du concile régional d’Antioche (341) et les canons 3, 4 et 5 du synode de Sardique 
(fin 343-début 344) fondent le principe synodal. Lire Métropolite Jean DE PERGAME, « L’ins- 
titution synodale. Problèmes historiques, ecclésiologiques et canoniques », dans Istina, 47 
(2002), 14-44. 

Hermann J. POTTMEYER, Le rôle de la papauté au troisième millénaire. Une relecture de 
Vatican I et de Vatican IT, Paris, Cerf, 2001, 172 (= POTTMEYER, Le rôle de la papauté au 
troisième millénaire). 

Yves CONGAR, « Le pape comme patriarche d'Occident. Approche d’une réalité trop négli- 
gée », dans Istina, 28 (1983), 387 (= CONGAR, « Le pape comme patriarche d'Occident »). 
32 Louis BOUYER, L'Église de Dieu. Corps du Christ et Temple de l'Esprit, Paris, Cerf, 1970, 
555. 

Voir Ecclesiam suam. Première Lettre Encyclique de Paul VI. Colloque international, Rome 
24-26 octobre 1980, Brescia, Publicazioni dell’Instituto Paolo VI, 1982, 124. 

Des voix s'étaient levées dans l’aula conciliaire contre la création de nouveaux patriarcats. 
Ainsi R. Bayan, évêque arménien d'Égypte, repoussa cette idée et soutint qu’« en elle-même 
l'institution patriarcale est déjà un anachronisme : la restaurer en Occident ferait plus de mal 
que de bien », dans Acta synodalia II, 5, 77. Pourtant le numéro 11 d’Orientalium Eccle- 
siarum ouvre cette perspective. On sait qu’au cours du débat conciliaire, certains Pères 
avaient appuyé la création de nouveaux patriarcats pour les Ukrainiens catholiques, les Indes 
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plusieurs théologiens. S’y coltinant, J. Ratzinger fait valoir que « corréla- 
tivement, on pourrait, sans aucun doute, envisager un jour une forme spéciale 
de la chrétienté réformée dans l’unité de l’unique Église. Finalement, on 
pourra peut-être, dans un avenir pas trop éloigné, se demander si les Églises 
d’Asie et d’Afrique, comme celles d'Orient ne pourraient pas présenter leurs 
formes propres en tant que ‘patriarcats’ ou ‘grandes Églises’, où, quel que 
soit le nom que, dans le futur, porteront ces Églises partielles dans l’Église 
totale. »*° Ces développements rejoignent l’interrogation de Y. Congar?” et 
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orientales (malabar et malankar) et les Ethiopiens catholiques. J. Hoeck, supérieur général 
de la Congrégation de Bavière O.S.B., avait pour sa part élargi l’horizon de ces propositions 
en suggérant de nouveaux patriarcats pour l’Occident. Voir Acta synodalia MI, 5, 72-5. La 
Congrégation CXXIV (17 novembre 1964) ne retint pas les propositions allant en ce sens, 
la Commission pour les Églises orientales estimant qu’il s’agissait 1a plutôt d’une disposition 
au sens strict et donc pas en accord avec la forme disciplinaire de ce Décret ; voir Acta 
synodalia TI, 8, 593. 

Joseph RATZINGER, Le nouveau peuple de Dieu, Paris, Aubier, 1971, 68 s (= RATZINGER, 
Le nouveau peuple de Dieu) ; CONGAR, « Le pape comme patriarche d’Occident », 374-390. 
En 1969, J. Ratzinger part d’un constat : « L'image d’un État centralisé, que l’Église catho- 
lique offrit jusqu’au concile, ne découle pas tout simplement de la charge de Pierre, mais 
bien de l’amalgame qu’on en fit avec la tâche patriarcale qui fut dévolue à l’évêque de Rome 
pour toute la chrétienté latine, et qui ne fit que croître tout au long de l’histoire ». Et de 
poursuivre : « Par la suite la tâche à envisager serait de distinguer à nouveau, plus nettement 
entre la fonction proprement de successeur de Pierre et la fonction patriarcale ; en cas de 
besoin de créer de nouveaux patriarcats détachés de l’Église latine ». Voir RATZINGER, 
Le nouveau peuple de Dieu, 68 s. 

Lire aussi Bernard SESBOÜÉ, De quelques aspects de l'Église, Paris, Desclée De Brouwer, 
2011, 158 ; POTTMEYER, Le rôle de la papauté au troisième millénaire, 174 ; Frede- 
rick-R. MCMANUS, « The Code of Canons of Eastern Catholic Churches », dans The Jurist, 
53 (1993), 44 ; Jean SCHLICK et M. ZIMMERMANN, « Vers une mutation du champ juridique 
de l’Église catholique romaine ? Le Code des canons des Églises orientales », dans Praxis 
juridique et religion, 8 (1991), 48 (= SCHLICK et ZIMMERMANN, « Vers une mutation du 
champ juridique ») ; Adelbert DENAUX, « L’Eglise comme communion. Réflexions à propos 
du rapport final du synode extraordinaire de 1985 (suite) », dans Nouvelle revue théolo- 
gique, 110 (1988), 174 ; Gustave THILS, « Le ministère des successeurs de Pierre et le 
service de l’unité universelle », dans Revue théologique de Louvain, 17 (1986), 61-68 ; 
Emmanuel ADAMAKIS et Christophe DELAIGUE, Quel pape pour les chrétiens ? Paris, Des- 
clée De Brouwer, 2014 ; Jean-Philippe GOUDOT, « Pourquoi un patriarche d’Occident », 
dans Nouvelle revue théologique, 134, n° 1 (2002) 78-96. 

Une position contraire est soutenue par André DE HALLEUX, « La collégialité dans l’Église 
ancienne », dans Revue théologique de Louvain, 24 (1993), 446 ; Antoine MATENKADI FINI- 
FINI, « La collégialité épiscopale. Expérience africaine et réflexion », dans Concilium, 
n° 230 (1990), 165 ; et Adriano GARUTI, Il papa patriarca d’Occidente ? Studio storico 
dottrinale, Bologne, Ed. Franciscane, 1990. 

RATZINGER, Le nouveau peuple de Dieu, 69. 

CONGAR, « Le pape comme patriarche d'Occident », 390. 
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de A. Borras ainsi que le souhait de la constitution des « grandes Églises » 
qui seraient « des formes renouvelées et adaptées des patriarcats anciens », 
tel qu’exprimé par le Groupe des Dombes*?. Mais il faut faire une remarque 
importante au sujet de ces propositions qui suggèrent la création de nouveaux 
patriarcats. Peut-on, tenant compte du caractére provisoire des Eglises catho- 
liques orientales et des exigences de la recomposition de l’unité avec les 
Églises orthodoxes, proposer les patriarcats comme modèles à restaurer ? 
Est-il acquis que les Eglises anglicanes se retrouveraient dans une structure 
patriarcale, au sens d’un patriarcat de Cantorbery par exemple ?4° 


Largement, je crois que les impératifs du dialogue cecuménique inter- 
disent de voir dans les patriarcats des modèles ne varietur (OE 30)*!. D’au- 
cuns proposent dés lors de prendre un appui herméneutique sur les Eglises 
sui iuris, afin de sauvegarder le principe de la localité de l’Église et de 
garantir légalité entre les Églises pour en manifester la catholicité*”. D’autres 
trouvent suggestif plutôt, dans la fidélité à la norme évangélique (norma 
normans) et le strict respect de la Tradition apostolique (norma normata), le 
recentrage sur les Églises régionales“. 


38 Alphonse BORRAS, « Ut unum sint. Une encyclique pour les chrétiens en voie de réconci- 


liation », dans Ephemerides Theologicae Lovanienses, 72 (1996), 368. Il se demande : 

« Pourquoi ne pas concevoir et instaurer un patriarcat (latin) africain (pour le continent 

Afrique et Madagascar), un patriarcat nord-américain, un patriarcat d’Asie (comprenant 

l’Asie et l’Australie), un patriarcat d'Europe (dont le titulaire serait l’évêque de Rome) ? » 

GROUPE DES DOMBES, « Le ministère de communion dans l'Église universelle », 5° document 

du « Groupe des Dombes », dans Documentation catholique, n° 1929 (1986), 1122-1142. 

Y. CONGAR considère l’idée d’un patriarcat catholique anglais « prématurée », « mau- 

vaise », « aventureuse et dangereuse ». Lire Chrétiens désunis. Principes d’un œcuménisme 

catholique, Paris, Cerf, 1937, 374. 

En effet, le Décret sur les Églises catholiques orientales affirme dans sa conclusion que 

« toutes ces dispositions juridiques sont prises en raison des circonstances présentes, jusqu’à 

ce que l’Église catholique et les Églises orientales séparées s’unissent dans la plénitude de 

la communion » (OE 30). 

4 SCHLICK et ZIMMERMANN, « Vers une mutation du champ juridique », 46-64. 

8 Tl s’agit d’une structure qui s’inspire du modèle de la communio ecclesiarum dont elle respecte 
la souplesse et l’adaptabilité. Au fond, il s’agit d’une structure qui promeut la consistance 
propre des Eglises locales. Elle est formée par « un espace humain marqué par une culture 
spécifique. Elle regroupe plusieurs Églises locales et déborde la nation sans pour autant coïn- 
cider avec le continent ». Lire en ce sens, FAMERÉE, « Le décret Christus Dominus », 121- 
145 ; Ignace NDONGALA MADUKU, Pour des Églises régionales en Afrique, Paris, Karthala, 
1999, 245 ; SCHATZ, La primauté du Pape, 259 s. ; Gisbert GRESHAKE, « ‘Zwischeninstanzen” 
zwischen Papst und Orstbischôüfen. Notwendige Voraussetzung für die Verwirklichung der 
Kirche als ‘communio ecclesiarum’ », dans Hubert MULLER et Hermann J. POTTMEYER (dirs.), 
Die Bischofskonfenz. Theologischer und juridischer Status, Diisseldorf, Patmos, 1989, 88-115 
(= GRESHAKE, « ‘Zwischeninstanzen’ » ; = MULLER et POTTMEYER [dirs.], Die Bischofs- 
konfenz); Hermann J. POTTMEYER, « Regionale Teilkirchen und ‘Zwischeninstanzen’ — Ihre 
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En effet, dans le contexte de la mondialisation où la forme sociale de l'Église 
catholique est marquée par une différenciation culturelle importante, certains 
problèmes des Églises locales échappent à une instance administrative centra- 
lisée. La grande diversité ainsi que la particularité de l’Église catholique 
requièrent une collaboration régionale, qui enrichisse la catholicité de l’Église 
des harmoniques inédites. J’insiste sur la nécessité des regroupements des 
Églises qui, de l’avis du groupe de langue espagnole au Colloque de Sala- 
manque en 1988, « s’appuient sur des bases historiques, géographiques et cultu- 
relles qu’on pourrait comparer au présupposé de la grâce.»* Dans cette ligne, 
les regroupements des Églises sont des structurations institutionnelles de la 
relation ecclésiale entre nature et grâce. Elles permettent aux systèmes sociaux, 
coutumes, systèmes de représentation, normes morales, formes religieuses, 
mœurs sociales qui appartiennent à la nature et relèvent de l’ordre de la création 
d’être assumés, purifiés et ennoblis par la grâce. Cette dernière fait des valeurs 
humaines et variables des Églises locales, un ferment d’unité entendue comme 
diversité et pluriformité réconciliées. Les Églises régionales sont des articula- 
tions ecclésiales régionales, autour de grandes aires culturelles et historiques qui 
font penser à la régulation ecclésiale des six premiers siècles. Je m’appuie sur 
les trois zones de la potestas papale identifiées par P. Batiffol* et les six 
ensembles ecclésiaux autonomes que K. Schatz répertorie en Occident aux VIe 
et VIIe siècles. Ce que G. Alberigo actualise en dégageant trois aires bien 
délimitées, constituées par les Églises latines d’ancienne chrétienté, situées dans 
l'Occident atlantique, les Églises occidentales des territoires de mission et les 
Églises catholiques orientales”. Élargissant son approche dans une perspective 
cecuménique, il ajoute une aire orthodoxe, la communion anglicane et les 
Églises issues de la Réforme“. Bref, ce sont des réunions d’Eglises qui sont 
homogènes à une inculturation de l’Évangile dans les grandes aires culturelles”. 


Wiederentdeckung und ihr ekklesiologischer Rang », dans MÜLLER et POTTMEYER (dirs.), Die 
Bischofskonfenz, 168-177 ; A. ANTON GOMEZ, « Chiesa locale/regionale : Riflessione sistema- 
tica », dans Hervé LEGRAND, Julio MANZANARES et Antonio GRACIA Y GRACIA, Chiesi locali 
e cattolicita. Atti del Colloquio internazionale di Salamanca. 2-7 aprile 1991, Bologna, Deho- 
niane, 1991, 581-603 ; LEGRAND, « L’Eglise locale », 277-308. 

Lire Hervé LEGRAND, Julio MANZANARES et Antonio GRACIA Y GRACIA (dirs.), Les confé- 
rences épiscopales. Théologie, statut canonique, avenir. Actes du colloque international de 
Salamanque, 3-4 janvier 1988, Paris, Cerf, 1988, 303. 

45 Pierre BATIFFOL, Cathedra Petri. Etudes d'histoire ancienne de l'Église, Paris, Cerf, 1938, 41-79. 
4 SCHATZ, La primauté du Pape, 60-68. 

ALBERIGO, « Institutions exprimant la communion », 287 s. 

48 Thid., 288. 

Les Églises régionales permettent aux Églises locales de s’exprimer dans leur espace cultu- 
rel. Elles rendent possible l’inculturation. Lire en ce sens LEGRAND, « Les évêques, les 
Églises locales et l'Église entière », 461-509 ; GRESHAKE, « ‘Zwischeninstanzen’ », 88-115. 
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Je trouve le fondement des Églises régionales dans le modèle de la com- 
munio ecclesiarum articulé à la Trinité. Dans ma perspective, les Églises 
régionales consolident le rapport d’intériorité réciproque et d’inclusion entre 
les Églises locales et l’Église entière (LG 23). L'Église en tant que « Peuple 
de Dieu », « Corps du Christ », et « Temple de l'Esprit » participe à la 
communion trinitaire, s’y enracine comme koinonia locale, régionale et uni- 
verselle. Elle actualise la communion non pas seulement au sens d’une com- 
munion affective, mais aussi structurelle. À ce niveau, participant aux moda- 
lités de l’unité trinitaire, l’unité de l’Église déploie ses richesses et intègre la 
diversité (géographique, socioculturelle, historique) et la pluralité. L’articu- 
lation des conférences épiscopales régionales autour de l’unique paramètre 
géographique appelle à ouvrir les frontières ecclésiastiques aux aspects 
démo-géographiques, bio-sociologiques et ethno-culturels. En d’autres 
termes, il y a nécessité d’inscrire l’homogénéité sociale, culturelle et tradi- 
tionnelle dans les structures ecclésiales de manière à articuler le munus de 
l’évêque de Rome et celui du collège, de soutenir une jonction entre l’évêque 
de Rome et les autres évêques du collège. 


Comment promouvoir aujourd’hui une catholicité qui ne soit pas globali- 
sation ni uniformité ? Ne convient-il pas pour ce faire, de dépasser la struc- 
ture duale (Églises locales-Église entière) qui renforce sur le plan du gouver- 
nement de l’Église, le primat et consacre au passage l’uniformité ainsi que 
la centralisation”? ? 


Conclusion 


Il n’était pas de mon propos d’examiner tous les défis rencontrés par le 
catholicisme aujourd’hui. Ma communication a néanmoins retenu quelques 
points dans la ligne des défis pour la mission et l’enseignement d’une Église 
mondiale. 


« La centralisation à l’heure qu’il est, dans l’organisme de l’Église, n’a 
que trop duré, il est temps qu’on y mette fin. Il me paraît non seulement 
opportun, mais bienfaisant et même nécessaire pour le gouvernement de 
l'Église qu’on commence à décentraliser, au lieu de réserver de plus en plus 
au Centre les questions qui concernent les affaires particulières de chaque 
Église »5l, 


50 Tbid., 105. 
5! Georges DEJAIFVE, Pape et évêques au premier concile du Vatican, Paris, Desclée De 
Brouwer, 1961, 36. 
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Ce texte que d’aucuns parmi nous signeraient sans sourciller date de 1870, 
et son auteur, Mgr Melchers, archevêque de Cologne, est Allemand. Il s’ex- 
prime ainsi en plein concile Vatican I. Et depuis, la centralisation n’a pas 
cessé de fluctuer au gré des événements ecclésiaux divers. Aujourd’hui, le 
Pape François évoque la « décentralisation salutaire » et s’emploie à la 
réforme de la Curie (Evangelii gaudium, 16)°?. La revalorisation de l’épis- 
copat et la quête d’une nouvelle forme d’exercice de la primauté corrélées à 
la synodalité qu’il conjecture, ouvrent une perspective nouvelle quant à la 
catholicité. Mais pour que ce réquisit soit honoré, il faut entre autres condi- 
tions que les Églises locales soient sujets d’action et d'initiatives, et 
demeurent dans une relation d’intériorité mutuelle et réciproque avec l’Église 
entière, Avec le Pape François, nous pouvons mesurer combien les poten- 
tialités d’actualisation de cette « décentralisation salutaire » constituent l’ar- 
mature d’une nouvelle théologie de l’autorité doctrinale des conférences 
épiscopales. La théologie de ces dernières ne peut aujourd’hui méconnaitre 
la simultanéité de l’Église entière et des Églises locales (LG 23), ni dissocier 


5 Le réseau constitué par l’ajout du qualificatif « salutaire » à la notion de décentralisation 


forme le contexte d’une interprétation nouvelle et lui attribue l’acceptation d’une heureuse 
initiative. Ce qui confère à l’expression « décentralisation salutaire » une dynamique nou- 
velle, une extension et une portée ecclésiologique importante dont le pape postule les appli- 
cations tant pour la conversion pastorale et missionnaire (EG 25) que pour la réforme du 
gouvernement de l'Église et de la Curie (EG 17). À s’en tenir au texte cependant, la « décen- 
tralisation salutaire » demeure l’antidote de la centralisation excessive. Ce qui laisse suppo- 
ser de manière implicite qu’elle s’accommode d’une rémanence de la centralisation (non 
excessive pourrait-on dire). Bien que déficiente sur le plan de l’ecclésiologie, cette notion 
de « décentralisation salutaire » tout comme celle de la subsidiarité charrie l’idée d’une 
réarticulation autant de l’Église entière et les Églises locales que des responsabilités des 
assemblées épiscopales au plan national, régional et continental. Lire sur ce point ROUTHIER, 
« Le synode des évêques. Un débat inachevé », dans ROUTHIER et VILLEMIN (dirs.), Nou- 
veaux apprentissages pour l'Église, 280. 
5 Lire en ce sens Joseph A. KOMONCHAK, « The Theology of the Local Church: State of the 
Question », dans William CENKNER (dir.), The Multicultural Church. A New Landscape in 
U.S. Theologies, New York-Mahwah, Paulist Press, 1996, 35-49 (= KOMONCHAK, « The 
Theology of the Local Church »; Hervé LEGRAND, « Le développement des Églises-sujets, 
à la suite de Vatican IL. Fondements théologiques et réflexions institutionnelles », dans 
Giuseppe ALBERIGO (dir.), Les Églises après Vatican II. Dynamisme et prospective. Actes 
du colloque international de Bologne — 1980, Paris, Beauchesne, 1981, 149-184. 
La formule in quibus et ex quibus de Lumen gentium 23 exprime l'articulation réciproque 
entre l'Église entière et les Églises particulières. Elle établit une corrélation entre les Églises 
dont le modèle est la « circumcession » des trois personnes de la Trinité. Il y a donc une 
« intériorité mutuelle entre l’Église entière et les Églises particulières » qui fonde l’interdé- 
pendance et la communication entre les deux entités ecclésiales. On trouve chez J.A. Komon- 
chak des élaborations intéressantes sur la mésinterprétation de cette inclusion mutuelle. Lire 
KOMONCHAK, « The Theology of the Local Church », 42-44. 


54 


32 STUDIA CANONICA | 53, 2019 


la collégialité épiscopale de la synodalité des Églises. La catholicité de 
l'Église appelle la redécouverte de l’Église comme communio ecclesiarum 
ainsi que l’articulation de la collégialité épiscopale avec la synodalité de 
l'Église. Ces redécouverte et articulation requièrent, pour reprendre le titre 
des Mélanges offerts à un ecclésiologue aussi préoccupé par les questions 
qui nous occupent dans ce colloque, des nouveaux apprentissages pour 
l’Église. Je préciserais, m’inspirant de ces Mélanges, des nouveaux appren- 
tissages pour les ecclésiologues et les canonistes. Ces apprentissages peuvent 
bien être l’une des tâches de ce colloque. 


55 Voir les mélanges offerts au Professeur Hervé Legrand dans ROUTHIER et VILLEMIN (dirs.), 


Nouveaux apprentissages pour | "Église. 
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THE IMPACT OF DIGITALIZATION ON 
ECCLESIAL PROCESSES OF SYNODALITY AND 
DISCERNMENT 


HENK WITTE 


SUMMARY — The rapid worldwide digitalization of our societies can be 
understood as a socio-cultural development based on a technical invention 
with almost unimaginable applications in all dimensions of life. It also 
affects the life of the church, especially in respect to the exercise of author- 
ity, its organizational model, and catholicity. In this contribution, the 
A. focuses on the impact of digitalization on synodality and discernment. 
Digitalization may be helpful in preparing synods or the consultation of 
experts, but it may also have some negative consequences on the synodal 
experience. 


RÉSUMÉ — La numérisation rapide et universelle de nos sociétés peut être 
comprise comme un développement socioculturel basé sur une invention 
technique avec des applications presque inimaginables dans toutes les 
dimensions de la vie. Ceci affecte également la vie de l’église, notamment 
en ce qui concerne l’exercice de l’autorité, son modèle d’organisation et la 
catholicité. Dans cette contribution, A. met l’accent sur l’impact de la 
numérisation sur la synodalité et le discernement. La numérisation peut être 
utile lors de la préparation de synodes ou lors de la consultation des experts. 
Mais elle peut également avoir des conséquences négatives sur l’expérience 
synodale. 


Introduction 


In number 22 of the Decree on the Mission Activity of the Church, 
Ad gentes (AG), the Second Vatican Council approached the diversity in the 
unity of the Catholic Church, building on Lumen gentium (LG) 13 and 17 in 
socio-geographical terms. It invited a theological scrutiny of revelation in 
“each major socio-cultural territory,” an invitation which became the basis 
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of local, contextual, or inculturated theologies.! However, the rapid world- 
wide digitalization of our societies today cuts across this socio-geographical 
approach. What does this mean for the church, particularly for processes of 
discernment and synodality in view of the teaching authority of episcopal 
conferences? I will begin this exploration with a presentation of AG 22’s 
geographical approach of ecclesial diversity. Then, I will discuss what is 
meant by the digitalization of our society and its impact on the church. 
Finally, in a last section, I will focus on discernment and synodality. 


1 — AG 22’s Geographical Approach to Ecclesial Diversity 


Antoon Grauls, Archbishop of Gitega, speaking on behalf of fifty-five 
bishops from Burundi, Rwanda, and Congo-Léopoldville, said on 4 October 
1963 during the debates at the Second Vatican Council on Chapter I of the 
1963 Schema De Ecclesia: “All over the world, however, there are nearly 
as many cultures as there are regions.”” Grauls discussed the catholicity of 
the church and advocated an explicit mention of this nota ecclesiae at the 
end of this chapter, and elaborated how it connects unity and diversity, being 
“as it were two hearts, determining the building up of the church on earth. ”* 
Grauls emphasized the meaning of diversity and underpinned his argument 
in the incarnation of the divine Word. As the incarnate Word assimilated 
everything human except sin, “the church has to assimilate in their beautiful 
unity and to imbue with Christ’s Spirit all human values of whatever cul- 
ture.” According to Grauls, the diversity of cultures comes from God. 
Therefore, they need to be received, cherished, and perfected “in God’s 
house.” Consequently, diversity concerning religious habits, liturgy, piety, 
et alia characterizes the church. In the written version of his speech, et alia 


' Cf. Stephen B. Bevans, SVD, “Decree on the Church’s Missionary Activity, Ad Gentes,” 
in Stephen B. BEVANS, SVD and Jeffrey Gros, FSC, Evangelization and Religious Freedom: 
Ad Gentes, Dignitatis Humanae, Rediscovering Vatican II Series, New York/Mahwah, 
Paulist Press, 2009, 45. 

AS, II, 2/2, 69: “Sed per totum mundum fere tot sunt culturae quot sunt regiones.” Arch- 
bishop Grauls also handed in an elaborated text proposal; cf. AS, I, 2/2, 161-162. The 
episcopal conference from Burundi and Rwanda submitted a proposal on the same subject 
signed by thirty-four bishops, among whom Grauls’ name is lacking; cf. AS, II 2/2, 206. 
It followed Grauls’ proposal but stressed the unifying mission of the papacy. 


N 


“Unitas ergo et diversitas sunt quasi duo cardines, aedificationem Ecclesiae his in terries 
determinantes.” AS, I, 2/2, 161. 

“Nam debet, secundum incarnationis oeconomiam, assumere in suam praeclaram unitatem 
et Spiritu Christi imbuere omnes humanos valores cuique culturae proprios.” AS, I, 2/2, 69. 
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was omitted. Instead, Grauls mentioned “elaboration by theologians” 
(theologorum elucubrationem). Many motifs from Grauls’ intervention are 
inserted in LG 13 on the church’s universality or catholicity and in LG 17 
on the mission of the church." This is also the case with AG 22.° 


The seed which is the word of God, watered by divine dew, sprouts from 
the good ground and draws from thence its moisture, which it transforms 


Quotations from the documents of the Second Vatican Council are taken from www.vatican. 
va. Cf. LG 13: “Since the kingdom of Christ is not of this world the Church or people of 
God in establishing that kingdom takes nothing away from the temporal welfare of any 
people. On the contrary, it fosters and takes to itself, insofar as they are good, the ability, 
riches and customs in which the genius of each people expresses itself. Taking them to itself 
it purifies, strengthens, elevates and ennobles them. ... In virtue of this catholicity, each 
individual part contributes through its special gifts to the good of the other parts and of the 
whole Church. Through the common sharing of gifts and through the common effort to 
attain fullness in unity, the whole and each of the parts receive increase.... Moreover, within 
the Church particular Churches hold a rightful place; these Churches retain [enjoy would 
be a better translation of fruentes] their own traditions, without in any way opposing the 
primacy of the Chair of Peter, which presides over the whole assembly of charity and pro- 
tects legitimate differences, while at the same time assuring that such differences do not 
hinder unity but rather contribute toward it.” On the genesis of LG 13, cf. C.H.M. VAN DEN 
BERG, De katholieke Kerk...?! Een onderzoek naar de definitie van de katholiciteit van de 
Kerk volgens LG 13 en 14, al. 2, Master thesis, Theologische Faculteit Tilburg, 1997, 61-81 
(pro manuscripto). Cf. LG 17: “Through her work, whatever good is in the minds and hearts 
of men, whatever good lies latent in the religious practices and cultures of diverse peoples, 
is not only saved from destruction but is also cleansed, raised up and perfected unto the 
glory of God, the confusion of the devil and the happiness of man.” 

Gerard Philips and Antoon Grauls—both native of the diocese of Hasselt in Belgium—knew 
one another from tours in the Belgian Congo that Philips had made as a member of the Belgian 
Senate in 1957 and 1959. Philips appreciated Grauls as a friendly and simple-hearted man with 
an extraordinary healthy judgment (‘‘Praktisch en gedienstig, vriendelijk en eenvoudig. Met 
een uitzonderlijk gezond oordeel”). Cf. Gerard PHILIPS, Dagboek van twee reizen in Belgisch 
Congo en Ruanda-Urundi (1957 en 1959), introduced and annotated by Karim SCHELKENS and 
Dirk CLAES, Acts of the Royal Commission for History [Koninklijke Commissie voor 
Geschiedenis], Collectie Groot in 8, vol. 28, Brussels, Paleis der Academién, 32. 

On 31 July 1959, they talked about this issue, which Grauls would bring up at the Council. 
Philips notes Grauls’ conviction that clergy needed help to explore the old religious and moral 
values critically in order to discern what is acceptable and what is not. He adds: “It seems 
to me that we don’t have the right to erase all the old by a kind of tabula rasa.” (Ibid., 102: 
“Hij is er ook van overtuigd dat men (...) de clerus moet helpen om de oude godsdienstige 
en zedelijke waarden kritisch te onderzoeken, ten einde het onaanvaardbare van het aanvaard- 
bare te schiften. Het geestengeloof bijvoorbeeld, moet niet vernietigd, maar uitgezuiverd 
worden. De Christus heeft de machten van de boze overwonnen. Het schijnt mij toe dat wij 
het recht niet hebben van al het oude uit te roeien door een soort tabula rasa.”) 

On AG 22, see also the contribution of Gilles ROUTHIER in this issue of StC, “Penser l’au- 
torité des conférences épiscopales à la lumière de la catholicité de l’Église et de l’incultur- 
ation de l'Évangile.” In his discussion on AG 22, Xavier Seumois explicitly mentions the 
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and assimilates into itself, and finally bears much fruit. In harmony with the 
economy of the Incarnation, the young churches, rooted in Christ and built 
up on the foundation of the Apostles, take to themselves in a wonderful 
exchange all the riches of the nations which were given to Christ as an 
inheritance (cf. Ps. 2:8). They borrow from the customs and traditions of 
their people, from their wisdom and their learning, from their arts and disci- 
plines, all those things which can contribute to the glory of their Creator, or 
enhance the grace of their Savior, or dispose Christian life the way it should 
be. 

To achieve this goal, it is necessary that in each major socio-cultural area, 
such theological speculation should be encouraged, in the light of the uni- 
versal Church’s tradition, as may submit to a new scrutiny the words and 
deeds which God has revealed, and which have been set down in Sacred 
Scripture and explained by the Fathers and by the magisterium. 


Thus, it will be more clearly seen in what ways faith may seek for under- 
standing, with due regard for the philosophy and wisdom of these peoples; 
it will be seen in what ways their customs, views on life, and social order 
can be reconciled with the manner of living taught by divine revelation. 
From here the way will be opened to a more profound adaptation in the 
whole area of Christian life. By this manner of acting, every appearance of 
syncretism and of false particularism will be excluded, and Christian life will 
be accommodated to the genius and the dispositions of each culture. Particu- 
lar traditions, together with the peculiar patrimony of each family of nations, 
illumined by the light of the Gospel, can then be taken up into Catholic 
unity. Finally, the young particular churches, adorned with their own trad- 
itions, will have their own place in the ecclesiastical communion, saving 
always the primacy of Peter’s See, which presides over the entire assembly 
of charity. 


And so, it is to be hoped that episcopal conferences within the limits of each 
major socio-cultural territory will so coordinate their efforts that they may 
be able to pursue this proposal of adaptation with one mind and with a 
common plan. 


It is noteworthy that AG 22 determines cultural diversity in geographical 
and socio-geographical terms, as did Archbishop Grauls. Grauls equates cul- 
ae and regiones. AG 22 speaks twice about “each major socio-cultural 
a.”7 Although it also uses terms like “nation” and “people,” these terms 


influence of interventions like that of Mgr. Grauls. Xavier SEUMOIS, P.BI., “Les églises 
particulières (n°* 19 à 22),” in L’activité missionaire de l’Église: Décret ‘Ad gentes’, Unam 


Sanctam 67, Paris, Cerf, 1967, 27, note 17 (= SEUMOIS, “Les églises particulières”). 


In section 2, in unoquoque magno territorio socio-culturali, adding ut aiunt, perhaps as a 
reference to common language; intra limites uniusquisque magni territorii socio-culturalis 


in section 4. 
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do not dominate in typifying diversity. The attention to regions implies a cer- 
tain distancing of the sharp distinction between Christian and non-Christian 
countries, as was customary in the Münster and the Leuven Schools of mis- 
siology. Rather, the Council followed a more recent approach in French 
missiology, which assumed that mission is taking place in a space, charac- 
terized by a sociologically definable milieu. Xavier Seumois calls the term 
“major socio-cultural territory” a neologism used by the Council. According 
to him, in using this language, the Council wanted to avoid a situation where 
small and isolated ecclesial units should do the work of accommodation and 
adaptation, which would lead to particularism.? 


AG 22 makes a connection between the major socio-cultural areas and a 
new investigation of the words and deeds which God has revealed (facta et 
verba a Deo revelata ... novae investigationi subiiciantur). Of course, Scrip- 
ture and its explanation by the Fathers and the magisterium need to be drawn 
into such a scrutiny, but also the customs and traditions, the wisdom and the 
learning (doctrina) or philosophy, as well as the arts and sciences of the 
peoples among whom the church is being built up.!° The purpose of such a 
new investigation of revelation is not merely accommodation or adaptation 
to the dispositions of each culture but the understanding of faith as such.!! 
It is not only a task for the young churches, comparable to the efforts of 
Augustine or Aquinas to make fruitful the Greek way of thinking in order to 
understand revealed truth. It is also a gift to the church as a whole. After 
all, even the young churches are sent to proclaim the Gospel and to plant the 


Peter HUNERMANN, “Theologischer Kommentar zum Dekret über die Missionstätigkeit der 
Kirche Ad gentes”, in Peter HUNERMANN und Bernd Jochen HILBERATH, Herders Theolo- 
gischer Kommentar zum Zweiten Vatikanischen Konzil, Band 4, Freiburg-Basel-Wien, 
Herder, 2005, 240. Hiinermann refers to the publications of N. DUNAS (“Complexité de la 
mission” and “Perspectives d’une théologie missionaire”) in the first volume of Parole et 
Mission. This awareness finds itself in the 1964 Schema propositum de activitate missionali 
Ecclesiae. It states that the traditional distinction between missionary and Christian areas is 
outdated, due to the increasing diffusion of the Gospel in some parts of the world and the 
de-Christianization of other parts. One could say that non-Christians are everywhere and the 
Gospel needs to be proclaimed everywhere. Moreover, scientific progress demonstrates the 
necessity of reaching people in the religious and cultural groups in which they live and 
which influence their way of life: “homines attingendi in coetibus religiosis et culturalibus 
in quibus vivunt et qui tantopere in eorum vitam influent” (AS M, 6, 327). 

° SEUMOIS, “Les églises particulières,” 330. 

According to SEUMOIS, in “Les églises particulières,” 329, the Council considers these ele- 
ments as those by which a culture, inspired by a particular genius, manifests in its own way 
the universal values of humanity. 

“Sic clarius percipietur quibus viis fides, ratione habita philosophiae vel sapientiae popu- 
lorum, quaerere possit intellectum....” 

* Cf. SEUMOIS, “Les églises particulières,” 329-330. 
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church all over the world. The genius and dispositions of their culture, 
illumined by the light of the Gospel, help to realize the church’s catholicity 
to a fuller extent. 


Indeed, the recognition of the necessity of a new approach to divine rev- 
elation with the help of relatively unfamiliar cultures, and the diversity of 
theological approaches in consequence of it, were a fragile project at the time 
of Vatican II. In its last session, however, the Council recognized it as evi- 
dent in AG 22 and GS 44 and 58." In earlier sessions, a plea for theological 
diversity would have met resistance. Archbishop Grauls’ holding back 
theologorum elucubrationem in the oral version of his speech bears witness 
to this. The same can be said of a rejected modus, which proposed to omit 
the mention of the theological elaborations of the revealed truth in the sen- 
tence of UR 4, which advocates a proper freedom in the “various forms of 
spiritual life and discipline, in their different liturgical rites, and even in their 
theological elaborations of the revealed truth.” !5 


13 AG 20: “In order that this missionary zeal may flourish among those in their own homeland, 


it is very fitting that the young churches should participate as soon as possible in the universal 
missionary work of the Church, and send their own missionaries to proclaim the Gospel all 
over the world, even though they themselves are suffering from a shortage of clergy. For their 
communion with the universal Church will be somehow brought to perfection when they 
themselves take an active part in missionary zeal toward other nations.” The Council perceives 
their missionary efforts as primarily benefitting the young churches. The perception that the 
“old churches” would benefit from their missionary zeal supposes that these churches are 
perceived as not yet or no longer being in a state of ecclesial completeness. 
GS 44: “The experience of past ages, the progress of the sciences, and the treasures hidden 
in the various forms of human culture, by all of which the nature of man himself is more 
clearly revealed and new roads to truth are opened, these profit the Church, too. For, from 
the beginning of her history she has learned to express the message of Christ with the help 
of the ideas and terminology of various philosophers, and has tried to clarify it with their 
wisdom, too.” 
GS 58: “Likewise the Church, living in various circumstances in the course of time, has 
used the discoveries of different cultures so that in her preaching she might spread and 
explain the message of Christ to all nations, that she might examine it and more deeply 
understand it, that she might give it better expression in liturgical celebration and in the 
varied life of the community of the faithful.” 
AS, IN, 7, 46: “38—Pag. 9, lin. 34-35 omittantur verba ‘immo et theologica veritatis 
revelatae elaboratione’. 

Ratio: Periculum pro veritate revelata, si talis libertas conceditur (5 Patres). 

R. — Non affirmatur illiminata libertas, sed ‘debita’.” 
Cf. also LG 23 on the coalescence of various churches “into several groups, organically 
united, which, preserving the unity of faith and the unique divine constitution of the univer- 
sal Church, enjoy their own discipline, their own liturgical usage, and their own theological 
and spiritual heritage.” 


15 
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The spatial or socio-geographical approach of diversity in the church’s 
catholicity was self-evident at the time of Vatican II. It assumes that people 
met one another and shared their faith and experiences in a well-determined 
spatial environment, characterized by a common language, a common history 
and shared religious, philosophical, and cultural values and traditions. The 
rapidity of the digitalization of our society, however, seriously questions this 
spatial determinant. It also unavoidably touches ecclesial life. In what way 
will this development influence processes of synodality and discernment, 
which the Council in AG 22 entrusted to “episcopal conferences within the 
limits of each major socio-cultural territory?” !® Answering this question 
demands: 1) clarifying what is understood by the digitalization of our soci- 
ety; 2) discussing its impact on the church and ecclesial life; 3) specifying 
this impact on processes of synodality and discernment. 


2 — What Is Digitalization? 


The process of digitalization constitutes a socio-cultural development based 
on a technical invention.'’ Experts expect an exponential growth of digital 
presence in our daily life in the next decades. Characteristic of this process is, 
first, the unpredictability of its social and cultural implications. A second fea- 
ture of technical innovations is the phenomenon of pseudo-morphism (Lewis 
Mumford), the phenomenon that we perceive these innovations within a frame- 
work that is familiar to us and tend to overlook their peculiarity. A classic 
example is the invention of the “coach-without-horse,” now known as the 
automobile. Hardly anyone anticipated the longstanding effects this invention 
would have on our current road network, the petrochemical industry, and CO2 
emissions. A third characteristic of technical inventions is their invisibility, as 
we, at a given moment, perceive them as “normal.” They also have a mediat- 
ing function—their fourth characteristic. Technical inventions disclose new 
perceptions of reality and generate a new vocabulary to speak about it, like the 


16 The Consejo Epicopal Latinoamericano (CELAM) and the Federation of Asian Bishops’ 


Conferences (FABC) are well-known answers to this invitation. 

17 Cf. René MunNIK, “De digitalisering van de wereld,” in Collationes, 44 (2014), 5-22, 
esp. 6-11. See also idem, Tijdmachines: Over de technische onderwerping van vergankelijk- 
heid en duur, Zoetermeer, Clement, 2013. I have already published some thoughts on digi- 
talization in “Is Catholicity Still an Appropriate Concept in a Postmodern World?” in Dag- 
mar HELLER and Peter SZENTPETERY (eds.), Catholicity under Pressure: The Ambiguous 
Relationship between Diversity and Unity: Proceedings of the 18th Academic Consultation 
of the Societas Oecumenica, Beihefte zur Okumenische Rundschau 105, Leipzig, Evangeli- 
sche Verlagsanstalt, 2016, 155-170 (= WITTE, “Is Catholicity Still an Appropriate Concept”). 
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use of computer metaphors to understand how the brain works. Moreover, not 
all will make new technical developments their own at the same time. After 
all, what Karl Rahner once called non-contemporaneous contemporaneity 
(ungleichzeitige Gleichzeitigkeit) characterizes the appropriation of new facili- 
ties.!8 According to the sociologist Manuel Castells, we go through socio- 
cultural transitions, based on new information technologies, towards what he 
calls “The Information Age.” 1° 


It is hardly imaginable what applications and changes that digitalization 
makes possible. They concern administration and labor (automation and 
robotization), health care and medicine, traffic and communication, educa- 
tion and entertainment, even our body. The innumerable possibilities pro- 
voke both fascination and anxiety. Ecstasy about technological promises 
goes hand-in-hand with worries about cyber-criminality, loss of privacy, 
misuse for mass manipulation, and vulgarization.”° As far as the church is 
concerned, the effects on sociality and communication are important. In this 
section, I will focus on their impact on the individual and on networks as 
forms of social organization in the digital world. 


With our iPhone at hand, we consider ourselves as autonomous centers of 
communication. We can determine with whom, when, and for how long we will 
be in contact. We can decide which messages we accept and answer, and which 
we neglect or reject. We can do so independently of time and space, and we are 
free to decide whether we make ourselves known as the person we are or 
remain anonymous. From the point of view of the individual, digitalization 
offers a large experience of freedom and autonomy. Yet this autonomy depends 
on the reliability of hardware and software, on the resources we have at our 
disposal to purchase social media, and on the ability to use them.”! It depends 
on the economic power of companies such as Apple, Microsoft, and Google, 
and the neo-liberalist entrepreneurial framework they need to flourish and of 


'8 Karl RAHNER, Strukturwandel der Kirche als Aufgabe und Chance, Freiburg-Basel-Wien, 
Herder, 1973, 38-41. According to Rahner, society consists of contemporaneous groups 
which culturally and socially present historically different periods and sensitivities at the 
same time. 

19 Manuel CASTELLS, The Information Age: Economy, Society and Culture, 2" ed., vol. I-III, 
Oxford, Blackwell, 2001-2004 (= CASTELLS, The Information Age). 

20 Cf. Patrick J. DENEEN, Why Liberalism Failed, New Haven and London, Yale University 
Press, 2018, 92-93. 

2! Tf one proportionally reduces today’s world population to a village of 100 people, only 
sixteen of them have access to the Internet. Cf. Mathijs LAMBERIGTS (ed.), 50 Years after 
the Vatican II Council: Theologians from All over the World Deliberate, Rome, Libreria 
Editrice Vaticana/Paris, FIUC, 2016, 104-105. This figure dates from 2014. In the meantime, 
it will have increased. 
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which we become part, whether we like it or not. Nevertheless, their algorithms 
have a relatively hidden power. It does not impede the individual’s experience 
to be the center or node of relations and communication. All these individual 
centers together render the digitalized world into a polycentric universe. 


From an organizational point of view, network organization is the prevail- 
ing model in this polycentric digital world. According to the Belgian sociol- 
ogist Liliane Voyé, the basis of networks is the assumption of free choice. 
They replace, in part, groups that individuals usually cannot avoid, such as 
family and religion.?? Nicolas Christakis and James Fowler describe a social 
network as “an organized set of people that consists of two kinds of ele- 
ments: human beings and the connections between them.” The individual 
appears as a node in a plurality of all sorts of ties. Its position in a network 
is the more central as the number of its nexus is more numerous. The links 
between human beings in a network are not only a matter of connections— 
which shows a particular pattern of ties between those involved: a topol- 
ogy—but also a matter of contagion “which pertains to what, if anything, 
flows across the ties.” We do not only convey information to one another, 
we also influence one another. We influence our friends, and the friends of 
our friends, often unconsciously. Even so, the friends of our friends influence 
our friends and influence us. Therefore, according to Christakis and Fowler, 
both individuals create networks, and networks create individuals.” Net- 
works function in a way as a subject beyond individuals. This comes close 
to what Manuel Castells calls “the power of flows.” According to him, net- 
working owns a logic “which induces a social determination of a higher level 
than that of the social interests expressed through the networks: the power 
of flows takes precedence over the flows of power.” Therefore, “presence 
or absence in the network and the dynamics of each network vis-à-vis others 
are critical sources of domination and change” in our network society.”° 


* Liliane Voyé, “Het kerkinstituut uitgedaagd,” in Jef STEVENS (ed.), Geloven in de kerk: Een 
multidisciplinaire benadering, Averbode, Altiora, 2000, 69-97. 

Nicolas CHRISTAKIS and James FOWLER, Connected: The Amazing Power of Social Networks 
and How They Shape Our Lives, London, HarperCollins, 2011, 13 (= CHRISTAKIS and 
FOWLER, Connected). Cf. Henk WITTE, “Kirche als Netzwerk: Chancen, Grenzen, Prob- 
leme,” in Okumenische Rundschau, 65 (2016), 358-366. 

24 CHRISTAKIS and FOWLER, Connected, 16. 

25 Ibid., 17-26. 

2% Manuel CASTELLS, The Information Age: Economy, Society and Culture, vol. I: The Rise of 
the Network Society, 2" ed., Oxford, Blackwell, 2001, 500 (= CASTELLS, The Information 
Age). From a sociological point of view, it would be nearly impossible to demonstrate that 
a “subject-beyond-individuals” is active at the beginning of a development or a flow. 
Developments or flows do not start without a person at their beginning. Cf. Jan A.G.M VAN 
Dix, “The One-Dimensional Network Society of Manuel Castells,” in Frank WEBSTER and 
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Castells, one of the main researchers of the network society, considers 
networks as open structures. They are able “to expand without limits, inte- 
grating new nodes as long as they are able to communicate within the net- 
work, namely as they share the same communication codes.” As an example 
of these codes, he mentions between brackets “values or performance 
goals.”?7 His observation clarifies that a common affinity or a shared interest 
is the principle of belonging, participation, and cohesion in a network. Even 
if the motivation of entering a network is negative or hostile, the principle 
of interconnectivity remains affinity. The common interest can vary from a 
hobby or a disease to spiritual or theological preferences. The openness of 
networks, however, implies that engagement varies, that partiality, or even 
negation, characterizes the participants’ identification with the core values 
of a network, and that fluidity marks the duration of their participation and 
even the life-time of digital networks. 


3 — How Does Digitalization Affect the Church’s Life? 


It is well known that churches have been online for decades. Church 
online, however, is something other than online church. In fact, the endeavor 
to be online church manifests the influences of digitalization, positive as well 
as negative, on the church and her life.” In advance, some conceptual clari- 
fication is in order. Church online points out the presence of churches and 
ecclesial communities on the World Wide Web. They make available all 
kinds of ecclesial information, values, sources, and documents from and 
about themselves. In most cases, online presence is one-way traffic. The 
sender determines which data are available. The receiver can see and consult 


Basil DIMITRIOU (eds.), Manual Castells, vol. IT: From the Informational City to the Infor- 
mational Age, SAGE Masters of Modern Social Thought, London/New Delhi, SAGE Pub- 
lications, 2004, 141-151. From a socio-philosophical point of view, however, the German 
philosopher Heinrich ROMBACH defends its possibility in his Phänomenologie des sozialen 
Lebens: Grundzüge einer phänomenologischen Soziologie, Freiburg/München, Karl Alber, 
1994, 146-189. A good illustration is a football team in form: the team consists of eleven 
players and the added value of their team playing. Rombach speaks of con-creativity in 
respect to the togetherness of an individual subject and a subject beyond it. His approach 
may be helpful to understand Christ’s acting as a subject in the ecclesial administration of 
word and sacrament. 

27 CASTELLS, The Information Age, vol. I, 501. 

°8 Henk WITTE, “Online Kerk? Een verkenning vol vragen,” in Tijdschrift voor geestelijk 
leven, 73 (2017), 61-70; Brad CHRISTERSON and Richard Flory, The Rise of Network Chris- 
tianity: How Independent Leaders Are Changing the Religious Landscape, New York, 
Oxford University Press, 2017. 
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them. He or she has the role of a visitor or a client. In the case of online 
church, however, there is community building and reciprocity, and one can 
take the role of a participant. There is belonging, common activity, and 
mutual affirmation, but only online. 


Tim Hutchings has presented an overview of the discussions about online 
church, particularly in the English-speaking world.” According to him, the 
difference between virtual and real life, between online community and 
offline community, is the core of the debate. Will they be one another’s 
rivals or complement one another? Will online ecclesial presence take over 
the function of the church in a virtual space? One of the most discussed 
issues is the impact of disembodiment on virtual community building. 
Other issues concern the possibility of online rituality and the question of 
how to build a sacred space virtually. Hutchings also adds authority and 
leadership as a debated issue. Should the leadership style of church leaders 
change when they go online? Will social media invigorate their authority or 
undermine it? I like to add the impact of networking on the church’s cath- 
olicity as a last issue for discussion. When the teaching office of the episco- 
pal conferences in a worldwide church is at stake, a critical clarification of 
the impact of the digitalization on leadership and on catholicity is important. 
Therefore, I will focus on these issues before discussing synodality and dis- 
cernment in the last section of this contribution. 


3.1 — Church Leadership and Authority 


Up to the First World War, the Catholic Church considered its social 
shape analogous to a monarchic state. After the war, when the relation 
between the church and the European nation-states became less tense and 
controversial, not only “state” but also “union” became a model for under- 
standing the church as organization. Both models intertwined in the societas 
perfecta terminology. Both a state and a union were understood as a gather- 
ing of people with a common objective, governed by a common authority. 
In the case of the church, Christ’s institution of the church divinely underpins 


2 Tim HUTCHINGS, Creating Church Online: Ritual, Community and New Media, Routledge 
Research in Religion, Media and Culture 8, New York and London, Routledge, 2017, 24-51. 
The question immediately raises interesting theological questions: Does online church neg- 
ate the incarnation, or is it a form of incarnation in the virtual world? Is online church a 
form of physicality avoiding Gnosticism or Docetism? Does the absence of all-too human 
factors in the virtual reality attest to elitism and detract from the genuine solidarity which 
characterizes the church? Would it one day be possible to receive Holy Communion through 
a 3-D printer or to celebrate Easter on the day we want? 
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this authority. The organization is monocentric. Those involved in leadership 
at all levels of the organization are the center of communication. One 
becomes a member by baptism and remains so for life. One is supposed to 
participate in the church’s life and to identify fully with the values and the 
doctrines of the church, while holding one’s proper rights and duties.! 
Leadership is an institutional datum. Relations between authority and mem- 
bers and in between the various ranks within the hierarchy are ordered jur- 
idically. In this model, authority is very visible, both universally and locally. 
Its style of leadership is prescriptive and corrective, while obedience is con- 
sidered as the main task of the believers. The main task of authorities is 
control. Catholic identity, especially to the extent that it is regarded as exclu- 
sive, needs to be watched over in view of dangers from outside and inside. 
Top-down communication is normal. Lower authorities mediate the prescrip- 
tions and messages of the higher authority. Moreover, the distance between 
hierarchy and laity needs to be maintained. 


The Second Vatican Council introduced a less authoritarian leadership 
style. As John O’ Malley clarified, an epideictic or panegyric rhetoric of invi- 
tations and inspiring speech acts typifies this leadership style. Its most charac- 
teristic feature is inclusiveness, as is evident in the effort to decrease the dis- 
tance to someone else, both those outside the Catholic Church (the 
contemporary world, other Christians) as inside it between the various ecclesial 
ranks. This style makes use of a vocabulary that prefers invitation and convin- 
cing to grumbling and threatening. It highlights dialogue, partnership, cooper- 
ation, and participation. By doing so, it gives a concrete interpretation to 
Pope John XXIII’s invitation in his opening address to the Council fathers at 
Vatican II to exercise the teaching office in a pastoral way.” This leadership 


31 Cf. Henk WITTE, “‘Ecclesia, quid dicis de teipsa?’ Can Ecclesiology Be of Any Help to the 
Church to Deal with Advanced Modernity,” in Staf HELLEMANS and Jozef WISSINK (eds.), 
Towards a New Catholic Church in Advanced Modernity, Tilburg Theological Studies 5, 
Miinster, LIT-Verlag, 2012, 123-134. 

32 John W. O’MALLEY, What Happened at Vatican II, Cambridge, MA/London, The Belknap 
Press of Harvard University Press, 2008, 43-52 and 305-313. Cf. also Eugene DUFFY’s 
contribution in this volume, “Diversity in Teaching by Episcopal Conferences: Some Posi- 
tive Considerations.” 

33° Joan XXIII, Allocution Gaudet Mater Ecclesiae, 11 October 1962, in AAS, 54 (1962), 786- 
795; translation at www.ourladyswarriors.org/teach/v2open.htm. According to Pope John 
XXIII, the “substance of the ancient doctrine of the deposit of faith is one thing, and the 
way in which it is presented is another. And it is the latter that must be taken into great 
consideration with patience if necessary, everything being measured in the forms and pro- 
portions of a magisterium which is predominantly pastoral in character.” 

Christoph Theobald considers this plea for a pastoral way of exercising the teaching office 
as key to understanding Vatican II. See THEOBALD, “Le style pastoral de Vatican II et sa 
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style operates bottom-up rather than top-down. It is a leadership style Pope 
Francis has made his own.*4 Although this leadership style implies a more 
active involvement of lower layers in the ecclesial organization, it does not, 
however, fundamentally go beyond the model of a union organization. 


Concerning a network organization, a discernment between relations within 
a network and relations towards a network is helpful. Within a network organ- 
ization, relations are less vertical and more horizontal. This implies that leader- 
ship is less visible at the forefront; rather, it is driven to the background and 
less obviously respected. It must win its audience. Thereby, the help of social 
mediation is unavoidable. Connecting followers, and keeping them connected, 
is a necessary condition if a leader wants to transmit a message. Therefore, it 
is important to be present at the nodes of a network, especially at nodes where 
curves of different networks cross one another.’ The leader is not valued 
because of his or her institutional position, but because he or she is trusted. 
This personal relationship functions also as the basis on which “truth” will be 
assumed as truth. This personalizing in an “ocean of anonymity” and untrust- 
worthiness makes the witness-genre and storytelling more and more important 
as ways of conveying, permanently and interactively, truth.% After all, a leader 


réception postconciliaire: Elaboration d’une critériologie et quelques exemples significatifs,” 

in Joseph FAMEREE (ed.), Vatican II comme style: L’herméneutique théologique du Concile, 

Unam sanctam, nouvelle série 4, Paris, Cerf, 2012, 265-286 (= FAMEREE [ed.], Vatican IT 

comme style); id., “The Principle of Pastorality at Vatican II: Challenges of a Prospective 

Interpretation of the Council,” in Massimo FAGGIOLI and Andrea VICINI, SJ (eds.), The 

Legacy of Vatican II, New York/Mahwah, Paulist Press, 2015, 26-37 and id., “The Recep- 

tion of the Second Vatican Council: Drawing Up a Criteriology,” in Lieven BOEVE, Mathijs 

LAMBERIGTS and Terrence MERRIGAN (eds.), The Contested Legacy of Vatican II. Lessons 

and Prospects, Louvain Theological & Pastoral Monographs 43, Leuven-Paris-Bristol, CT, 

Peeters, 2015, 65-104. On the Ignatian background of both O’Malley’s and Theobald’s 

interpretation of Vatican II, see Henk WITTE, De ignatiaanse ‘manier van doen’ als inspi- 

ratie bij het verstaan van Vaticanum II (Valedictory speech), Tilburg University, 2016. 

In Gaudete et exsultate, for instance, Pope Francis quotes with assent the New Zealand 

bishops (no. 18), the Regional Episcopal Conference of West Africa (no. 33), the Social 

Affairs Commission of the Canadian Conference of Catholic Bishops (no. 99), the Aperecida 

Document of the Fifth General Conference of Latin American and Caribbean Bishops 

(nos. 101, 155), and the Conference of Catholic Bishops of India (no. 156). See FRANCIS, 

Apostolic Exhortation Gaudete et exsulate, 19 March 2018, at www.vatican.va. 

CASTELLS, The Information Age, vol. I, 502. “Yet, the network morphology is also a source 

of dramatic reorganization of power relations. Switches connecting networks ... are the 

privileged instruments of power. Thus, the switchers are the power-holders.” 

36 Nikolaas SINTOBIN, SJ, “Waarheid in het digitale tijdperk: Ervaringsbericht van een inter- 
netpastor,” in Tijdschrift voor geestelijk leven, 73 (2017), 29-39. Marcel Becker discerns 
three concepts of “truth” in the digital world. Besides “truth is personal,” a commercial 
approach which is based on Bill Gates’ concept of customized information, counts as truth 
what is clicked most frequently, which implies that algorithms determine what is truth. The 
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produces codes of information and images of representation and identity. 
Therefore, a new type of leadership comes to the fore: the iconic or symbolic 
leadership of persons with an identity-determining role within a network.*” 


Networks, however, need to be built, organized, maintained, and modern- 
ized repeatedly. Hardware and software need to be made available. Content 
needs to be screened and moderated. That requires a vertical organiza- 
tion-model. Its authority, however, comes less to the fore, as is the case in 
union-organizations. The functions which the digital world knows as “facili- 
tating” and “moderating” could be considered the digital equivalents of the 
church’s magisterium. After all, exercising the teaching office asks for facili- 
tating and monitoring ecclesial processes of truth finding, on the one hand, 
and moderating it as authentic teaching, on the other. 


Although the church has always been acquainted with the logic of net- 
working within her organization, nowadays, both a union organization and a 
network organization co-exist. The same applies to the corresponding leader- 
ship styles. For the time being, it causes misunderstandings and conflicts 
between the supporters of each model, which the use of social media acer- 
bates rather than reduces. 


3.2 — Networking and Catholicity 


According to Manuel Castells, the distance between two points or social 
positions is shorter if both points are nodes in a network than if they do not 
belong to the same network. In this case, distance is not only a spatial cat- 
egory, but it also concerns the intensity and frequency of the interaction 


third approach is a populist one. Populism, which prefers uniformity and dislikes plurality, 
considers the opinion of the people as truth, whether it is fact-checked or not. See BECKER, 
“Waarheid in het digitale tijdperk,” in Luca CONCOLI and Ronald TINNEVELT (eds.), Waar- 
heid en democratie, Annalen van het Thijmgenootschap, 106, no. 3, Nijmegen, Valkhof 
Pers, 2018, 88-97. 

37 Manuel CASTELLS, The Information Age: Economy, Society and Culture, vol. IL: The Power 
of Identity, 2% ed., Cambridge, MA, Blackwell, 2010, 426-427 calls the identity voicing 
agencies in the network society “Prophets”: “They are symbolic personalities whose role 
is not that of charismatic leaders, or of shrewd strategists, but to give a face (or a mask) to 
a symbolic insurgency, so that they speak on behalf of the insurgents” (p. 426). There are, 
he adds, “good” and “bad” prophets. “But they are all prophets in the sense that they 
declare the path, affirm the values, and act as symbol senders, becoming a symbol in them- 
selves, so that the message is inseparable from the messenger” (p. 427). Often, resistance 
against established institutions is an important source of the identity they voice. 

38 Cf. Joseph FAMEREE, “Vatican II comme style ecclésiologique: ‘Communionis notio’ et 

‘Dominus Iesus’ : une herméneutique de rupture?” in FAMEREE (ed.), Vatican IT comme 

style, 131-148. 
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between the points, as “shorter” also means “more frequent” or “more 
intense.” While for a given point in the same network distance, enacted by 
speed-of-light operating information technologies, is zero, it is infinite for any 
point external to the network.’ Networks have a tendency to create inclu- 
sion-exclusion mechanisms in relation to one another. In an ecclesial environ- 
ment, this mechanism challenges the gift of the church’s catholicity and the 
commission to live up to it. Although, in principle, network participation may 
display varying degrees of loyalty and disloyalty, any network easily tends to 
develop into an instrument of mutual affirmation of the like-minded faithful. 
How to pay attention to the legitimate diversity that cannot be dissociated 
from the church’s unity? How to bring “ecclesial filter bubbles””° into a real 
and fruitful exchange of their positions and arguments? After all, LG 13 high- 
lights the sharing of gifts as a quality of catholicity: “In virtue of this cathol- 
icity each individual part contributes through its special gifts to the good of 
other parts and of the whole Church.” Through sharing, the whole and each 
of the parts increase. “Ad communicandum enim bona vocantur membra Po- 
puli Dei ....” Catholicity implies the reciprocal in-between among particular- 
ities, their mutual effort to stay in contact and to share their spiritual and 
theological riches, temporal resources, and human capital.*! 


One of the issues Castells discusses concerns the relation between capital 
and labor. In a split second, capital flows all over the world, enabled by 
networks of higher-order electronic interactions. Labor, however, is loca- 
tion-bound. “Workers do not disappear in the space of flows.”* While, at 
its core, according to Castells, capital is global, labor, as a rule, is local. 
According to him, they “increasingly tend to exist in different spaces and 
times: the space of flows and the space of places, instant time of computer- 
ized networks versus clock time of everyday life.” While capital increas- 
ingly becomes less dependent from labor, labor becomes more dependent on 
capital.“ Is it possible to compare the relation between the universal church 
and the local churches with Castells’ perception of the changing relation 
between capital and labor? In a way, it shows that socio-cultural areas 
become less important set against the influence of the fast, worldwide flows 
of ideas and opinions, conveyed by digital networks of faithful, which share 


39 CASTELLS, The Information Age, vol. I, 501. 

4 The concept of a “filter bubble” comes from Eli PARISER, The Filter Bubble: What the 
Internet Is Hiding from You, New York, Penguin, 2011. 

41 Cf. WITTE, “Is Catholicity Still an Appropriate Concept,” 168-169. 

42 CASTELLS, The Information Age, vol. I, 505. 

43 Ibid., 506. 
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sounds, and symbols. 


48 STUDIA CANONICA | 53, 2019 


the same elective affinities. It would considerably weaken the new scrutiny 
of the revelation, desired by AG 22, with the help of the philosophy and 
wisdom of the people living in such areas. 


This could also affect subsidiarity, which is required in view of the cred- 
ibility crisis and, because of it, the missionary situation in which the church 
finds herself. In this respect, Christoph Theobald advocates a re-composition 
of Catholicism.* It implies ecclesiogenesis. Especially, but not exclusively 
in Western countries, the church is entrusted with a responsibility to build 
up her community life nearly anew. This task only can be done locally, and 
it requires a certain freedom to experiment. According to Theobald, the ful- 
fillment of three conditions is necessary for the re-composition of Catholi- 
cism to be successful: the willingness to understand tradition as a creative 
process, attention to a way of proceeding, which esteems charismas and 
sensus fidei, and an actualization of subsidiarity in the structure of the 
church.** Worldwide spiritual or theological bubbles can favor the necessary 
re-composition of a Catholic way of being church; they can also hinder and 
frustrate it by lack of attention to local contexts. 


4 — Impact on Synodality and Discernment 


To focus on the impact of digitalization on processes of discernment and 
synodality, the relation between discernment and synodality needs to be 
clarified. While discernment aims at detecting God’s will concerning the 
current situation of the church and her mission in a well-determined context, 
synods are means to achieve such discernment and to advise the leadership 
of the church about it. In the case of synods, discernment is a common pro- 
ject. As a common project, it requires certain rules to maintain its religious 
nature and to avoid becoming an arena of church politics. Although a polit- 
ically loaded statement is in no way forbidden in the context of a synod, it 


# Cf. Christoph THEOBALD, “La recomposition du catholicisme européen en débat: Prospective 


d’un théologien,” in Joseph FAMERÉE (ed.), La situation critique de l'Église catholique: Analy- 
ses et perspectives, Cahiers de la Revue théologique de Louvain 40, Leuven-Paris-Bristol, CT, 
Peeters, 2015, 213-255 (= THEOBALD, “La recomposition du catholicisme européen en débat”’). 
THEOBALD, “La recomposition du catholicisme européen en débat,” 247-255. In relation to 
the condition of subsidiarity, Theobald distances himself from Communionis notio and 
Apostolos suos and mentions AG 22 as an invitation for the re-activation of the tradition of 
patriarchates: “Est-il incongru d’espérer une application plus rigoureuse du principe de 
subsidiarité et un reactivation de la traditions des ‘patriarchats’, structure ancienne qui pour- 
rait s’appliquer aux continents ou au ‘grands territoires socioculturels’ (Ad gentes 22), 
réservant à Rome—comme au premier millénaire—la function d’une ‘cour d’appel’.” 
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always will be a minor speech act in service of the major speech act of 
discerning God’s will. 


A classic model of common deliberation and decision-making in view of 
discerning the will of God are the deliberations of Ignatius Loyola and his 
first companions in 1539. We have a report of it by Jean Cordure or Peter 
Favre at our disposal.“ In that year, Ignatius and his companions offered 
themselves to Pope Paul III, ready for a mission wherever the Pope estimated 
their contribution necessary. When Paul III planned to send them all over the 
world, they took three months for deliberations and decision-making about 
whether they wanted to stay together as a group and, if so, which formula 
would keep them together. Their goal was evident: searching the will of 
God. The manner of their companionship, however, had to be dealt with by 
reckoning with different opinions. The crucial question was whether they 
would institutionalize their companionship in the form of a religious order 
and profess the vow of obedience to one of them as superior. They deter- 
mined a way of proceeding for seeking a solution and agreed about three 
rules. First, each should more than usually concentrate on his inner freedom, 
his indifferencia.*® Second, “no one of our band should talk over this matter 
with another or ask his arguments” during the day. “In this way, no one 
would be swayed by another’s reasoning or disposed more favorably towards 
embracing obedience rather than rejecting it, or vice versa. Our aim was to 
consider as more desirable what he had derived from his personal prayer and 
meditation.” The exchange of spiritual experiences and insights should 
wait until the evening meeting of the group as a whole. Third, each should 
also look at the topic with the disposition of an outsider, without emotional 
involvement, and freely advance his opinion. 


In recent years, with promptings from Jesuit circles, a revival of this 
practice of group discernment is taking place.° Its goal is discernment of 
God’s plan with respect to a well-determined question, of which the ins and 
outs must be clear to the participants in advance. A first step concerns 
individual prayer and meditation on a topic, related to the main issue, by the 


47 The Deliberations of Our First Fathers (1539), at https://bc.edu/research/documents/1539 
deliberations of our first fathers. 

Ibid., 3: “First, each should so dispose himself, so devote himself to prayer, the Holy Sacrifice, 
and meditation, that he make every effort to find peace and joy in the Holy Spirit concerning 
the vow of obedience.” On the importance of an attitude of indifference, cf. IGNATIUS LOYOLA, 
Spiritual Exercises, 23 and 179. The motive of “peace and joy in the Holy Spirit” refers to 
deep and remaining consolation as signal of an election according to God’s will. 

49 Ibid. 

50 Cf. www.esdac.net/English. 
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participants on the basis of a significant text from the Scriptures or tradition. 
A second step holds sharing of experiences and insights in small sub-groups 
of three to five persons each. Each participant is invited to respond to the 
others from what touches his or her heart. A last step concerns a sharing in 
the group as a whole. Then, what enthused and felt salutary (or impending) 
in the small groups will engage with facts that matter. In this process of 
common discernment, the way the Holy Spirit wants to show becomes 
increasingly clear. Important in this process is the relation between individ- 
ual reflection and common sharing and discussion. By starting with individ- 
ual meditation on the Word of God, the participants can clarify their proper 
desires and avoid premature influence by other participants. 


What has the fast digitalization of our daily life to do with these processes 
of discernment and synodality? In his 1990 encyclical Redemptoris missio, 
Pope John Paul II already sensed the impact of the new means of social com- 
munication on the missionary activity of the church. In that time, digitalization 
was still at an early stage. Although Pope John Paul II called a geographical 
criterion a still valid indicator of the frontiers toward which missionary activ- 
ity must be directed, and although he identified “new worlds and new social 
phenomena” for mission because of urbanization and migration, he also men- 
tions the cultural sector as a place full of influence and change. The pope uses 
the metaphor of the Areopagus in this context. As the “first Areopagus of the 
modern age,” he mentions “the world of communications, which is unifying 
humanity and turning it into what is known as a ‘global village’.” The means 
of social communication, he continues, have become as important as to be for 
many, and for the younger generation in particular, “the chief means of infor- 
mation and education, of guidance and inspiration in their behavior as individ- 
uals, families and within society at large.” Pope John Paul II admits that the 
church preferred other means of preaching the Gospel and considered mass 
media as secondary. He senses, however, that this will change. “There is a 
deeper reality involved here: since the very evangelization of modern culture 
depends to a great extent on the influence of the media, it is not enough to use 
the media simply to spread the Christian message and the church’s authentic 
teaching. It is also necessary to integrate that message into the ‘new culture’ 
created by modern communications.” The pope is well aware of the complex- 
ity of this issue. After all, the new mediatized culture originates “from the very 
fact that there exist new ways of communicating, with new languages, new 
techniques and a new psychology.”*! 


5! JOHN PAUL II, Encyclical Letter Redmptoris missio, 7 December 1990, in AAS, 84 (1991), 
249-340, no. 37; translation at www.vatican.va. Cf. Franz-Josef EILERS, SVD, “‘Go and Pro- 
claim’ (Mk 16:15): Mission and Social Communication in a New Culture for Evangelization,” 
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Pope John Paul Is main objective was the integration of the Christian 
message into the culture created by the new social media. This culture, how- 
ever, also penetrates the presentation of the Christian message. In this 
respect, discernment and synodality are involved. I would like to highlight 
four topics. 


First, ecclesial gatherings already make use of Skype connections, and it 
is possible that a future synod will do so. It is also imaginable that a group 
of experts and church leaders, living in various parts of the world, edits a 
draft simultaneously with the help of a computer connection. However, a 
physical encounter, face to face, in the same space and at the same time, 
brings about significant added value, for instance, the value of body language 
and perceiving the formation of small sub-groups. Moreover, it avoids the 
difficulty that clock time is not the same everywhere. Therefore, as a means 
to help synods to function really as synods, digitalization is welcome. How- 
ever, it will not develop into a substitute of synodal ways of gathering as we 
know them. 


Second, social media tend to send short messages, preferably in a wording 
and with help of images that draw attention. It implies that those who possess 
good skills in this respect dominate the digital traffic and the silencing of 
those who prefer a more nuanced wording and presentation. Moreover, 
short messages often lack any attention to context, both the textual and the 
social-cultural context. They look like the theses, as we know them from 
eighteenth and nineteenth century magisterial praxis and neo-Scholastic 
handbooks. Easily accessible digital archives present data without attention 
to their original context. After all, social media do not possess hermeneutical 
skills. Especially in a synodal context, a hermeneutical consciousness is even 
more required from the participants. 


Third, social media make use of the power of intervention. Addressees 
receive a message immediately after a click on a button by the sender. They 
are triggered to reply immediately. In a synodal context, therefore, not only 
is online discipline necessary by the participants, but more fundamental 


in Jacob KAVUNKAL, SVD and Christian TAUCHNER, SVD (eds.), Mission beyond Ad Gentes: 
A Symposium, Siegburg, Franz Schmitt Verlag, 2016, 103-122, esp. 114-117. Eilers’ concept 
of digitalization remains very rudimentary, as he does not go further than comparing an analog 
and a digital watch to conceptualize what digitalization is. He concludes that an analog watch 
indicates clock time with a glance at both past and future, while a digital watch indicates just 
time (105-106). Cf. Castells’ concept of timeless time. 

This is an increasing awareness from those who are active in the area of spiritual or pastoral 
care with the help of the internet and offer possibilities to reply. Moreover, screening con- 
tents is labor intensive and expensive. 
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regulation is required concerning the question how the power of an interven- 
tion from outside relates to the power of locally based representation that is 
the foundation of synodal gatherings. It is exactly in the relation between 
intervention and representation that digital networking can overrule rep- 
resentation. Therefore, by way of conclusion, I would like to invite col- 
leagues from canon law to check out the synodal regulations concerning the 
relation between the power of representation and the power of intervening 
from outside, particularly when the use of social media is the case. 


Finally, the digitalization of our daily life implies new ways and forms of 
communication. Short messages, preferably personalized, are preferred. 
Their size needs to fit on a screen and to offer possibilities for clicking 
towards more information. Images, podcasts, and vlogs have more impact 
than written texts. What will all this imply for communicating a synod as an 
event and presenting its outcome ? 


Conclusion 


It is hardly imaginable what impact the fast digitalization of our modern 
societies has on the church and her life. It touches all aspects of her life, 
particularly her leadership style, her organizational model, and the realization 
of her catholicity. As far as processes of discernment and synodal deliberat- 
ing are concerned, its impact downplays the usual and self-evident domin- 
ance of representation on a territorially well-circumscribed basis. The prom- 
ising influence of “major socio-cultural territories,” which the Second 
Vatican Council in AG 22 considered as a factor that specified the legitimate 
diversity in the Catholic unity of the church and as a source of a renewed 
investigation and understanding of the revealed truths, can decrease due to 
the rising effect of digital pressure groups and influencers. Digitalization 
invites us to rethink the regulation of synodal gatherings and the communi- 
cation of their results. 


Several millennia ago, the invention of the alphabet changed the way in 
which human beings experienced and expressed their religion. However, it 
did not develop into a replacement of religion. I expect that, in the case of 
digitalization, something similar will happen: a fundamental change in the 
expression and experience of the Christian faith without its disappearance. 
Meanwhile, it will be no easy task, notwithstanding the rich heritage of 
Christian imagination and art, to perform with the help of images what we 
generally express and receive in a written form. 
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DIVERSITY IN TEACHING BY EPISCOPAL 
CONFERENCES: SOME POSITIVE 
CONSIDERATIONS 


EUGENE DUFFY 


SUMMARY — The author first examines the reform agenda of Pope Fran- 
cis with respect to episcopal conferences and his implied invitation to revisit 
John Paul II’s motu proprio Apostolos suos. The article then looks briefly at 
the positive attitude and stance that Francis has adopted towards the teaching 
office of the numerous episcopal conferences. His emphatically pastoral 
approach to his own ministry provides a stimulus for a reflection on the 
exercise of his magisterium, which has a particularly pastoral tone. This 
provides a perspective from which to view the munus docendi of the confer- 
ences and a validation for a certain diversity that may occur in their 
approaches. This exercise of the teaching role of a conference is explored 
with specific reference to the episcopal conference of the United States, 
which provides an example for how the magisterium of a conference can 
make a significant contribution to the Church’s teaching on contemporary 
moral issues. 


RESUME — L'auteur examine d’abord le programme de réformes du 
pape Francois en ce qui concerne les conférences épiscopales et son invi- 
tation implicite à revenir au motu proprio Apostolos suos de Jean-Paul II. 
L’article examine ensuite brièvement l’attitude positive et la position 
adoptée par Francis à l’égard de la fonction d’enseignement des nom- 
breuses conférences épiscopales. Son approche résolument pastorale de 
son propre ministère incite à une réflexion sur l’exercice de son magistére, 
qui a un ton particuliérement pastoral. Ceci fournit une perspective a partir 
de laquelle on peut voir le munus docendi des conférences et une valida- 
tion pour une certaine diversité qui peut survenir dans leurs approches. 
Lexercice de la fonction d’enseignant d’une conférence est exploré en 
particulier par la conférence épiscopale des Etats-Unis, qui montre com- 
ment le magistére d’une conférence peut apporter une contribution sig- 
nificative à l’enseignement de l’Église sur les questions morales contem- 
poraines. 
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Introduction 


It is widely accepted that Pope Francis was elected by the College of 
Cardinals with a view to effecting a reform of the Curia and other structures 
of ecclesial governance. His appointment and his agenda very quickly sig- 
naled a change in the perspective and style of the papal magisterium. In his 
Apostolic Exhortation, Evangelii gaudium, he outlines his plans for a “reform 
of the Church in her missionary outreach” (EG 17). His primary concern is 
with an ecclesial renewal that will facilitate the Church’s mission of evan- 
gelization. Every element of ecclesial life is to be put on a missionary and 
pastoral footing. He includes the papacy and episcopal conferences in this 
programme of renewal. 

The papacy and the central structures of the universal Church also need to 
hear the call to pastoral conversion. The Second Vatican Council stated that, 
like the ancient patriarchal Churches, episcopal conferences are in a position 
“to contribute in many and fruitful ways to the concrete realization of the 
collegial spirit.” Yet this desire has not been fully realized, since a juridical 
status of episcopal conferences which would see them as subjects of specific 
attributions, including genuine doctrinal authority, has not yet been suffi- 
ciently elaborated. Excessive centralization, rather than proving helpful, 
complicates the Church’s life and her missionary outreach (EG 32). 


This is a very significant statement with regard to both the papacy and the 
status of episcopal conferences. Francis is obviously not satisfied that Pope 
St John Paul Ils motu proprio Apostolos suos (AS), outlining the theological 
and juridical nature of episcopal conferences, is the final word on the subject. 


1 — Limitations of Apostolos suos 


Pope St John Paul II’s 1998 motu proprio, Apostolos suos, treats “The 
Theological and Juridical Nature of Episcopal Conferences.”! It takes a 
restrictive approach to the munus docendi of the conferences. While the 
document concedes that conferences may make binding doctrinal statements, 
the conditions under which they may do so are extremely limited. Any such 
statement has to be issued by the conference itself, not its doctrinal commis- 
sion, and have either the unanimous supporting vote of all the members of 
the conference or at least two-thirds of the members having a deliberative 
vote and the recognitio of the Holy See. 


! JOHN PAUL II, Apostolic Letter motu proprio Apostolos suos, 21 May 1998, in AAS, 90 
(1998), 641-658. 
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These conditions severely limit the exercise of the teaching authority of 
the conferences. While consensus is normally sought in conciliar actions, a 
unanimous vote of a large conference of bishops is practically impossible 
and has never been required in conciliar gatherings. Normally, as Fran- 
cis A. Sullivan notes, a consensus is all that is required.? With such a condi- 
tion imposed, one negative vote can block a whole conference. Then, there 
is the extra workload for the Congregation for the Doctrine of the Faith if it 
were tasked with scrutinising and approving the statements of over one hun- 
dred episcopal conferences. These limitations on the conferences are rooted 
in the understanding that their teaching authority is grounded in the primacy 
of the Pope and the authority of each bishop in his diocese. This is made 
very clear in AS 22. 


A clear omission in the document is any reference to the Holy Spirit. One 
would expect that any consideration of the teaching office of the bishops, 
whether individually or jointly, has to give weight to the influence of the 
Holy Spirit on their actions. From the very beginnings of joint action in the 
apostolic college, those gathered were able to say, “It seemed good to the 
Holy Spirit and to us” (Acts 15:28), when they reached a consensus on an 
issue of teaching or practice. In Lumen gentium, the role of the Holy Spirit 
is underlined by referencing the Patristic writers, who often compared the 
role of the Spirit in the Church to that of the soul in the human body (LG 7). 
In Christus Dominus, the Council affirmed the gift of the Spirit in assisting 
the bishops: “By virtue, therefore, of the Holy Spirit who had been given to 
them, bishops have been constituted true and authentic teachers of the faith 
and have been made pontiffs and pastors” (CD 2). As Ladislas Orsy observed, 
“should we assume that the Spirit assists the bishops in their dioceses and at 
an ecumenical council (or the equivalent of it in dispersion) but not in their 
conferences?”? Orsy grounds his critique of the motu proprio in an ecclesi- 
ology of communion that is profoundly pneumatological. Both Sullivan and 
Orsy agree that it is hard to attribute the guidance of the Spirit to synods but 
deny it to episcopal conferences. 


It is the Spirit that enables diversity in the Church, always in a context of 
unity and communion. Therefore, diversity is not something to be feared or 
suppressed. Rather, it enriches the whole Church and allows for expressions 
of the gospel that are fitted to diverse social and cultural contexts. 


N 


Francis A. SULLIVAN, “The Teaching Authority of Episcopal Conferences,” in Theological 
Studies, 63 (2002), 486. 

Ladislas Orsy, “Episcopal Conferences and the Power of the Spirit,” in Louvain Studies, 
25 (2000), 366. 
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2 — Pope Francis’s Implicit Endorsement of Episcopal 
Conferences’ Teaching 


In all the major documents that he has produced, viz., Evangelii gaudium, 
Laudato si, Amoris laetitia, and Gaudete et exsultate, Pope Francis quotes exten- 
sively from national and regional episcopal conferences. He is implicitly 
acknowledging that they have a teaching role and that he is incorporating their 
teaching into the universal magisterium. He is also acting as a conduit to facili- 
tate the teaching of individual conferences becoming accessible to the whole 
Church. In a recent study, Hector Scerri has reviewed the extent to which the 
two immediate predecessors of Francis cited the works of episcopal conferences 
in their major teaching documents. Since 1978, episcopal conferences were ref- 
erenced on only 62 occasions. Fifty-four of these have been by Francis, and they 
account for 6% of the sources referenced by him in his own documents. Scerri 
notes: “This statistical data is but a litmus test that the general ecclesial context 
has changed from a Rome-centred apologetic one to a Church that ‘goes forth’.””4 


The Pope’s letter to the bishops of the Buenos Aires pastoral region, 
approving their interpretation of Amoris laetitia, is another example of how he 
affirms the teaching authority of bishops’ conferences. Indeed, during his own 
tenure as president of the Argentine episcopal conference, he supported civil 
unions for homosexual couples, while upholding the uniqueness of marriage 
as between man and woman, despite an instruction to the contrary from the 
Congregation for the Doctrine of the Faith four years earlier. In the particular 
socio-political situation of Argentina at the time, he saw this as the best pos- 
ition to adopt, although the rest of the conference did not support him. More 
recently, Francis’ refusal to use his primatial authority to resolve tensions 
about interpretations of Amoris laetitia in the German episcopal conference is 
another indication of the weight and responsibility that he gives to these con- 
ferences. In the course of one of his interviews with Antonio Spadaro, he noted 
that the Roman dicasteries “run the risk of becoming institutions of censorship. 
It is striking to see the number of reports of a lack of orthodoxy which are sent 
to Rome. I think that each case should be investigated by the local bishops’ 
conferences.... These cases ... are much better dealt with locally.’”° 


4 Hector SCERRI, The Gentle Breeze from the Peripheries: The Evolving Role of Episcopal 


Conferences, Malta, Horizons, 2018, 64. 

For an account of this episode, see Austen IVEREIGH, The Great Reformer: Francis and the 

Making of a Radical Pope, London, Allen & Unwin, 2014, 312-316. 

6 Antonio SPADARO, My Door Is Always Open: A Conversation on Faith, Hope and the 
Church in a Time of Change, Pope Francis with Antonio Spadaro, trans. Shaun Whiteside, 
London, Bloomsbury, 2014, 61. 
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In the course of ad limina visits, rather than meeting bishops individually 
and then addressing them as a group with a prepared script, Francis invites 
frank discussion with the assembled conference about the issues which con- 
cern them. On occasion, and in addition to his meeting with the bishops, he 
presides over a meeting between the visiting bishops and the heads of various 
dicasteries, so there is a fruitful exchange of views on matters of particular 
concern to the bishops as a conference.’ Therefore, he listens to what the 
churches are saying in and through their bishops, takes on board their per- 
spectives and affirms them in their ministry. 


Francis’s engagement with the Chilean bishops regarding how they han- 
dled the sexual abuse crisis, following which they all tendered their resigna- 
tions, demonstrated that he sees it as his role to enable conferences to assume 
their governance responsibilities and to act appropriately. He has since 
accepted the resignations of nine of the Chilean bishops. His summoning of 
the presidents of episcopal conferences from around the world to Rome in 
February 2019, to discuss how best to address the problems associated with 
bishops’ mishandling of cases of sexual abuse, is a further indication of the 
importance he attributes to the conferences as intermediate instances of gov- 
ernance and teaching, even if this is not yet formally stated in magisterial 
pronouncements or canon law. 


While all of these instances taken individually may not seem particularly 
noteworthy, when viewed together, they point to a significant change of 
understanding and approach by the papacy regarding the role of episcopal 
conferences. In some respects, what is happening is a return to a style of 
papal and episcopal ministry that was operative in the early centuries of the 
Church’s life and more consistent with the vision of Vatican II. It is an indi- 
cation that the diversity in teaching by bishops’ conferences is being wel- 
comed and received by the papal magisterium. 


3 — A Magisterium with a Pastoral Tone 


In the Apostolic Exhortation, Evangelii gaudium, Pope Francis states 
clearly: “Nor do I believe that the papal magisterium should be expected to 
offer a definitive or complete word on every question which affects the 
Church and the world. It is not advisable for the Pope to take the place of 


7 Andrea GAGLIARDUCCI, “A New Procedure for Bishops’ ad limina Visits to Rome,” at www. 
catholic_news_agency.com (accessed 12 October 2018). See, for example, the report of his 
meeting with the English bishops in The Tablet, 6 October 2018, 28. 
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local Bishops in the discernment of every issue which arises in their territory. 
In this sense, I am conscious of the need to promote a sound “decentraliza- 
tion” (EG, 16). A number of points emerge from this: 1) it is dispelling any 
assumption that the papal magisterium has a monopoly in the teaching 
authority of the Church; ii) it is reaffirming the role of bishops as the primary 
agents to address issues that arise in their own jurisdictions; iii) it is an 
implicit acknowledgement of the role of episcopal conferences in determin- 
ing the needs of the Church in their regions; iv) it is taking the focus off 
Rome as the place of first instance in responding to emerging ecclesial 
issues; v) it is signaling that this is an agenda that the Pope intends to pursue. 
Therefore, it becomes clear that Pope Francis is approaching his teaching 
ministry in a way that it is much more sensitive to the contributions that 
individual bishops and episcopal conferences can make to the formulation of 
the Church’s teaching, as well as more sensitive to the local pastoral needs 
of the Church and the world. Richard Gaillardetz has claimed that Pope 
Francis is responding to the call of Pope St John XXIII, in his opening 
address to the Vatican Council, when he expressed the need for a teaching 
authority that was ‘pastoral in character’.® 


Gaillardetz identifies six features of Francis’s magisterium, all of which 
have a profoundly pastoral character. Firstly, “it serves a synodal, listening 
Church.” The Pope is encouraging a synodal approach at every level of 
ecclesial life, so that the voices of all “who exercise their own supernatural 
instinct for the faith are heard.” Secondly, the pastoral gestures performed 
by the Pope are more persuasive than any words of instruction that he might 
speak or any juridical act he might perform. Thirdly, he notes that his 
“magisterium is committed to the decentralization of authority.” Since his 
election, the flow of documentation from Roman dicasteries has been reduced 
to a trickle. He has also encouraged bishops to bring their issues to him 
instead of waiting for him to initiate the conversation. For example, he is 
reported to have encouraged a Brazilian bishop to raise the question of the 
ordination of viri probati in the local episcopal conference and then, should 
the conference wish, bring it to him for further discussion.” Fourthly, his 
“magisterium exhibits an appropriate doctrinal humility.” Pope Francis is 
conscious that doctrinal debates are neither easily nor quickly settled. In an 
address in Florence in November 2015, he stated: “Christian doctrine is not 
a closed system, incapable of raising questions, doubts, inquiries, but is 


$ Richard GAILLARDETZ, “A More Pastoral Magisterium: Papal Authority in the Francis Era,” 
in Commonweal, 27 January 2017, 18-21. 

° Dan HITCHENS, “Analysis: Married Priests Likely to Be on 2019 Synod Agenda,” in 
The Catholic Herald, 9 March 2018. 
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living, is able to unsettle, is able to enliven. It has a face that is supple, a 
body that moves and develops ... Christian doctrine is called Jesus Christ.” 1° 
Fifthly, his “magisterium serves the practice of discernment and the forma- 
tion of conscience.” Finally, this “magisterium is reluctant to pronounce 
prematurely on controverted issues.” Gaillardetz goes on to say that the kind 
of magisterium exercised by Francis “acknowledges the normative character 
of current Church teaching but keeps open the possibility of further insight. 
It is committed to cultivating an ecclesial atmosphere in which controverted 
questions can be freely debated, new insights can emerge, and the Spirit can 
work through the shared discernment of the whole people of God.” 


Avery Dulles said that the doctrinal magisterium is concerned with estab- 
lishing “permanent and universal truth as something to be accepted with firm 
intellectual assent” and that the pastoral magisterium, on the other hand, 
“seeks to make the truth of the gospel accessible and fruitful in the lives of 
the faithful.” !! However, these two cannot be placed in opposition to one 
another nor can the boundary between them be too rigidly imposed. In fact, 
Dulles himself said in an earlier article: “I do not see how the pastoral can 
be defined in a way which excludes the doctrinal, for within the Church of 
Christ all pastoral activity has, or should have, a doctrinal basis.” !? There are 
obvious reasons why this might be the case, especially given the complex- 
ities of contemporary life and culture. The individual bishop, despite his 
inalienable right as the chief teacher in his diocese, cannot be expected to 
teach in isolation. He can be assisted and strengthened by cooperating with 
neighbouring bishops who are coping with similar issues. Neither can a cen- 
tral or universal teaching authority be expected to address all the local pecu- 
liarities of language and culture which must be reckoned with when teaching 
the doctrine of the faith. So, Dulles concludes: “It is almost essential, there- 
fore, that there be a pastoral teaching agency intermediate between the resi- 
dential bishop and the Holy See. This could in principle be a particular 
council, but since plenary and provincial councils have become exceedingly 


10 Meeting with the Participants in the Fifth Convention of the Italian Church, Address of the 
Holy Father, Cathedral of Santa Maria del Fiore, Florence, 10 November 2015, at www. 
vatican.va. 

11 Avery DULLES, “The Doctrinal Authority of Episcopal Conferences,” in Thomas J. REESE, 
S.J. (ed.), Episcopal Conferences: Historical, Canonical and Theological Studies, Washington, 
DC, Georgetown University Press, 1989, 224. Elsewhere, Francis A. Sullivan notes: “[T]he 
more fully inculturated its particular Churches are, the more catholic the universal Church 
will be, provided that in the process the essential bonds of communion are not weakened,” 
in SULLIVAN, The Church We Believe In, Dublin, Gill and Macmillan, 1988, 93. 

* Avery DULLES, “The Teaching Authority of Bishops’ Conferences,” in America, 148 (1983), 
453. 
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rare ... it is clearly advantageous for the episcopal conferences to assume the 
pastoral teaching role on the regional and national level.” 13 


Here, Dulles seems to follow a line proposed earlier by Karl Rahner with 
regard to the value and of episcopal conferences. Rahner had suggested that 
the old ecclesiastical provinces were out of date, adding: “The individual 
State is today a force which influences and penetrates every sphere of human 
life. So much does it impress itself upon all spheres of life in accordance 
with its own particular historical and political character that the Church must 
have a representation of this particular country.” This representation is 
most aptly provided by the national conference of bishops or, in certain 
instances, by international conferences such as COMECE or CELAM. These 
can exercise a true and proper magisterium, which can at the same time show 
the more pastoral dimension of doctrinal truths. 


4 — Vatican II as a Model for the Magisterium with a Pastoral 
Sensitivity 


The idea of a pastoral magisterium, in contrast to a doctrinal magisterium, 
was hotly contested in the early stages of Vatican II, especially as the draft 
of a Dogmatic Constitution on the Sources of Revelation was being intro- 
duced. The Schema, which had been circulated to the bishops in the summer 
of 1962, had been criticized by Rahner for its “lack of any pastoral orienta- 
tion,” a concern that was widely shared. When introducing the schema to 
the Council, Cardinal Ottaviani regarded this objection as the enemy to be 
overcome. As far as he was concerned, clear and precise teaching, which had 
been stamped by the practice of centuries, laid the foundations for pastoral 
applications. Ottaviani’s concern was with doctrinal precision, and he stated: 
“Our constitution is dogmatic, not disciplinary; and even though what is said 
occasionally reflects the circumstances of the time, it must nonetheless be 


Ibid., 226. Rahner had argued earlier that not only might there be intermediary structures 
between the local church and the universal Church but that “an essential structure of the 
Church iuris divini can be put into effect and made concrete, even though in a historically 
determined form.” He was also supportive of the idea that the conferences have as much 
autonomy as possible, even in their relationships with Rome. See Karl RAHNER, “On Bish- 
ops’ Conferences,” in Theological Investigations, vol. 6, London, Darton, Longman & 
Todd, 1969, 379, 387. 

14 RAHNER, “On Bishops’ Conferences,” 381. 

Giuseppe RUGGIERI, “The First Doctrinal Clash,” in Giuseppe ALBERIGO and Joseph 
A. KOMONCHAK, History of Vatican IT, vol. 2, Maryknoll, Orbis and Leuven, Peeters, 1997, 237. 
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valid for the ages, since doctrinal statements of councils, even if they may 
be made more complete, are irreformable.”’'® 


It is significant that one of the four constitutions issued by the Council 
was “The Pastoral Constitution on the Church in the Modern World.” Rah- 
ner noted that the concept and title of “a pastoral constitution” were “abso- 
lutely new and unique at least in intention.” !? Other councils were doctrinal 
in character or concerned with promulgating binding legislation. He acknow- 
ledges that there is a certain ambiguity in the term “pastoral,” which is 
accentuated when placed beside the word “constitution.” However, the latter 
highlights the seriousness of the document and its content. Rahner acknow- 
ledges that this constitution is “concerned to throw light upon the concrete 
contemporary situation in which the world, the Church and the individual 
Christians live and have to accomplish their tasks, and, over and above this, 
the instructions, recommendations, admonitions, warnings and encourage- 
ments which the Church of herself addresses to Christians and to all man- 
kind....”!8 He explores the pastoral dimension in terms of “the instructions” 
that it offers its contemporaries in dealing with concrete situations that arise 
for them. In these instructions, “she should command what seems, in the 
light of the concrete situation, most probably to be the ‘better’ course, what 
is most calculated to serve the interests and aims of the Church and of the 
realization Christian living....”!? Given the complexities of modern life, 
the many questions to be answered and decisions to be made cannot be 
resolved simply by an appeal to divine revelation, nor can they be resolved 
in every case by appeal to a centralised teaching authority. Therefore, the 
Church, like the individual Christian, must appeal to “highest dictates of 
conscience.” But, one must also bear in mind that the Church is constantly 
guided by the Holy Spirit to abide in the truth of Christ. 


The assistance of the Holy Spirit is extended to the whole range of deci- 
sions the Church is called upon to make. Obviously, the Church can refuse 
that guidance or fail in its response to this assistance, whether on the part of 
its officials or its ordinary members. Yet, the charismatic gifts bestowed on 
the whole membership of the Church, including its officials, are mostly 
manifest in the ordinary and unspectacular events of life. Thus, for Rahner, 
the “instructions” of the Church “are charismatic instructions formulated 


Ibid., 251. He was equally dismissive of the objections to the schema De Ecclesia because 

of its lack of a pastoral orientation (ibid., 329). 

17 Karl RAHNER, “On the Theological Problems Entailed in a ‘Pastoral Constitution’,” in Theo- 
logical Investigations, vol. 10, London, Darton, Longman and Todd, 1973, 293. 

18 Tbid., 295. 

19 Tbid., 304. 
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with the assistance of the Holy Spirit.”? But, they must be formulated in 
very concrete situations, bringing human intelligence and wisdom to bear. 
He says, “the Church has need of a non-revelatory kind of knowledge, a 
knowledge which does not belong to the depositum fidei, in order to be her- 
self and to be able to act.”?! It has to rely on all the sources of knowledge 
available to it, while at the same time confident of the guidance of the Spirit. 
The “instructions” that are formulated under these conditions can be incor- 
porated into the life of the Church when they are recognized by its official 
representatives, a recognition that may be formal or informal. Insofar as 
these instructions bear on particular issues for action by the members of the 
Church, they have to be seriously weighted in the formation of conscience, 
even if they are not doctrinal definitions or moral absolutes. 


One can see from this reflection by Rahner that a magisterium which is 
genuinely pastoral in character does more than just apply universal princi- 
ples. While it draws on these, it is also a serious engagement with complex 
historical realities and a response to them under the guidance of the Holy 
Spirit. It is in and through the making of concrete decisions that the Church 
realises itself here and now.” In this way, the Church’s doctrinal magister- 
ium is developed and enriched. It is within such a frame of reference that 
one can profitably evaluate the teaching role of episcopal conferences. 


5 — The Pastoral Language of Vatican IT 


John W. O’Malley has demonstrated how the language and style of the 
documents of the Council present a new genre of teaching in the Church, 
which he calls the epideictic genre. This genre “derives from neither the 
legal tradition of classical antiquity nor the philosophical/dialectical but from 
the humanistic or literary.”?? He claims that Lumen gentium was the first of 
the conciliar documents to use this genre consistently. It mirrors closely de 
Lubac’s Méditations sur l’église (1953), “which was written in a style 
strongly evocative of the poetical-rhetorical style of the fathers.”*4 The pur- 
pose of this genre, as far as O’Malley is concerned, “is not so much to clarify 


20 Tbid., 306. 

21 Tbid., 308. 

2 See “Practical Theology within the Totality of Theological Disciplines,’ 

Investigations, vol. 9, 101-114. 

3 O'MALLEY, “Vatican II: Did Anything Happen?” in David G. SCHULTENOVER (ed.), Vati- 
can II: Did Anything Happen? New York and London, Continuum, 2008, 74. 
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concepts as to heighten appreciation for a person, an event, an institution, 
and to excite emulation of an ideal.” 


The contrast between the doctrinal and juridical approaches of the previous 
conciliar tradition and the epideictic genre of Vatican II can be seen in Christus 
Dominus. The responsibilities of the bishops are set out, “not as a code of 
conduct to be enforced but as ideal to be striven for, with the understanding that 
they are to be adapted to times and circumstances.” O’Malley goes on to say: 

The epideictic genre is a form of persuasion and thus of reconciliation. While 
it raises appreciation, it creates or fosters among those it addresses a realization 
that they all share (or should share) the same ideals and need to work together 
to achieve them. This genre reminds people of what they have in common 
rather than what might divide them, and the reminder motivates them to 
cooperate in enterprises for the common good, to work for a common cause.?6 


Thus, the epideictic genre is one of persuasion, where the one persuading 
assumes a stance alongside those to be persuaded. It eschews a superior tone 
or position. It adopts an attitude of magnanimity and strives for common 
understanding and reconciliation. Therefore, it is well suited to a world that 
desires greater respect for its citizens, for the inclusion of all in the making 
of decisions that affect their lives. It is also suited to a Church that desires 
ecumenical understanding and unity. The adoption of such an approach by 
the universal magisterium of the Council has raised expectations that the 
methodology of the magisterium be more inclusive and participatory. It opens 
up a space for the episcopal conferences to conduct their teaching in a way 
that allows for their pastoral sensitivity to be clearly visible. Despite the 
teaching model adopted by the Council, the tension between two styles of 
teaching, one that is more juridical and declaratory and one that is more 
pastoral, has endured since the Council. This tension can be demonstrated 
by a review of the procedures and teaching methodology adopted by the 
United States Conference of Catholic Bishops, which was called the National 
Conference of Catholic Bishops (NCCB) of the United States prior to 2001. 


6 — An Episcopal Conference Exercising Its Magisterium: 
The NCCB as an Exemplar 


When the bishops of the United States drew up the statutes for the 
National Conference of Catholic Bishops (NCCB) and submitted them to 
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Rome in 1969, they made provision for retired bishops to have voting rights 
at their meetings. Rome reluctantly agreed to the arrangement, because the 
American bishops had argued that, in the United States, retired citizens had 
a right to vote and such a civil right should be reflected in the Church. 
Furthermore, they argued, retired bishops are still teachers and could vote in 
an ecumenical council. Despite opposition from the Congregation for Bish- 
ops and even the fact that the Pope was perplexed by their approach, the 
American bishops held out for their modification of the Archetypon statui 
conferentiae Episcoporum,” and the arrangement remained in place, despite 
the fact that Rome questioned the arrangement each time the statutes were 
resubmitted for approval.” The American insistence on this provision is 
indicative of how they viewed their conference as exercising a teaching role 
and how their very structures reflected their American socio-political reality 
and governance structures. 


Another example of the American bishops’ desire to teach in a way that 
would be more credible within the American cultural context was their 1971 
decision to open their meetings to the press. Firstly, a justification for this 
move was made by appealing to the Pastoral Instruction on the Means of 
Social Communication”? and its recommendations for more openness to and 
cooperation with those responsible for the means of communication. Sec- 
ondly, it was felt that reports of the bishops’ teaching were distorted because 
the reporters did not have the access to information which would afford them 
the opportunity to see the wider context in which debates took place. Thirdly, 
the climate in the United States establishes a unique relationship with the 
press which would make their admission particularly appropriate. The Amer- 
ican desire for openness and accountability was not to be feared by the hier- 
archy; on the contrary, it was argued that opening the meetings to the press 
would further their credibility as teachers in the United States. 


In 1976, when the NCCB discussed its mission, Archbishop Joseph Ber- 
nardin noted that, in the exercise of their teaching ministry, the bishops sought 
to work closely with theologians and scholars. While he admitted this was not 
always without misunderstandings, he stressed the importance of their cooper- 
ation. He said that “many misunderstandings can be avoided if the bishops, 
in their doctrinal functions, seek to involve a good cross section of theologians 
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and other scholars who command the respect of their colleagues.”* He did 
not expect this service to be one simply of amplifying what the bishops them- 
selves wished to say. Rather, by mentioning “a cross section of theologians” 
who enjoy the respect of their colleagues, Bernardin implied that it is the 
depth of their scholarship and the professionalism of their research which is 
to be valued, as well as the pluralism of views which such a cross section 
would represent. Also implicit is the recognition that, if the theological com- 
munity is going to be involved in teaching the doctrine put forward by the 
bishops, then its involvement in the production of their teaching documents 
will be an important factor in their reception. Furthermore, if theologians who 
hold different positions on a given subject have the opportunity to debate their 
differences, then they are much more likely to be satisfied with the bishops 
making the final decision about the value of these positions, and about which 
ones, if any, they choose to adopt in their own authoritative teaching. On this 
point, Bernardin was not just a theoretician. During his tenure in various 
offices in the NCCB, it was characteristic of him to consult theologians 
widely when he was preparing texts for publication.*! 


When one reviews the addresses made by various presidents of the NCCB 
over the first twenty-five years of its existence, one sees how each of them 
outlined the unique contribution which the NCCB made to the Church’s 
teaching office in the United States. Among the most frequently mentioned 
features of their method were consultation and collaboration, dialogue and 
the building of consensus, and the need for decentralisation and local adapt- 
ability. Over the years, presidents seemed to grow in confidence in their 
ability to articulate an American perspective on the work of the episcopal 
conference and, significantly, assert that the American methodology had an 
important contribution to make to the Church’s teaching ministry. The bish- 
op’s conference was also presented as an important intermediary between 
Rome and the United States. Rome did not or could not fully comprehend 
American needs and sensibilities, and the average American could hardly 
understand the Roman style of teaching and government. Thus, the bishops 
saw themselves as important interpreters for both these partners in the life 
of the Church. 


30 BERNARDIN, “Bishops Discuss their Mission,” in Origins, 6 (1976), 12. 
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The NCCB established various committees to support the work of the 
Conference. The membership of the various committees was not confined to 
bishops but included priests, theologians, and other advisors and experts who 
could be co-opted for the duration of a particular project. However, the views 
of the bishops were always significantly represented not just by virtue of the 
episcopal representatives on the committees but also because the committees 
were in constant touch with the entire conference membership and kept them 
informed about the various projects on which they were engaged. In addition, 
meetings with bishops were held around the country, and a significant cor- 
respondence from others was also maintained. The committees also listened 
to the feedback they got from various organisations in the country. All of 
this contributed to an extensive process of discernment and to a better recep- 
tion of the final documents when promulgated. 


The committees which were established within the conference were an 
important forum for the detailed discussion and analysis of particular topics 
of concern to the bishops. On occasion, these committees published docu- 
ments in their own name to facilitate reflection and discussion on a particu- 
lar issue. On other occasions, the documents of a committee might be pub- 
lished with the approval of the whole conference. In this way, the bishops 
could influence conversations on important matters without having to bring 
the full weight of their authority to bear on the topics. 


6.1 — The Challenge of Peace: God’s Promise and Our Response 


When the American bishops reached a decision to prepare a pastoral let- 
ter on nuclear disarmament in 1981, they were reflecting a growing consen- 
sus among their membership which was opposed to the proliferation of these 
means of mass destruction and to their use even for deterrence. These voices 
were especially strong among bishops in whose dioceses there were major 
military installations or arms production facilities. They were also affirmed 
in their resolve by a speech delivered by Pope John Paul II at Hiroshima in 
February 1981, in which he said: “In the past it was possible to destroy a 
village, a town, a region, even a country. Now it is the whole planet that has 
come under threat.... From now on, it is only through a conscious choice and 
through a deliberate policy that humanity can survive.”*? 


In the preparation of the pastoral letter The Challenge of Peace: God’s 
Promise and Our Response, a drafting committee, under the chairmanship of 
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Archbishop Bernardin, held a series of “hearings” with a wide range of experts. 
These included “a panel of biblical scholars, a dozen moralists of differing 
persuasions, a spectrum of arms control experts, two former secretaries of 
defence, a physician, two retired military officers, a panel of peace activists, and 
specialists in non-violent defence and conflict resolution.”’** Thus, a wide range 
of opinions was heard and carefully weighed, and a broad consensus about was 
sought even before a first draft was published in July 1982. 


The pastoral letter attracted extensive commentary once the first draft 

appeared. The reasons for this are succinctly given by Camilla J. Kari. 
First the bishops’ openness about releasing drafts and seeking input create a 
new level of responsiveness. Second, the publicity received by a succession 
of drafts kept the matter before the public for a prolonged period. Third, the 
letter represented a change from previous patriotic positions, establishing a 
sense of opposition that made news. Fourth, the letter intentionally addressed 
a wider audience that responded, including governmental agencies, scholars, 
other religions, and other nations. Finally, it has been suggested that by 
framing an established government policy as a moral issue, the bishops cre- 
ated as space for civic discussion about national assumptions that had been 
missing from the public square.** 


After a second draft of the letter was prepared in November 1982, the 
drafting committee was invited to meet at the Vatican in January 1983 with 
Cardinal Ratzinger and representatives from the episcopal conferences of 
France, West Germany, Great Britain, the Netherlands, Belgium, and Italy. 
The European bishops were not at ease with the fact that the Americans were 
implying that nuclear weapons could never be justified, even in self-defence. 
In fact, both the French and German hierarchies subsequently issued pastor- 
als claiming that nuclear deterrence was a legitimate means of maintaining 
peace and stability. At the meeting of the US bishops in Rome with the 
members from European episcopal conferences, Ratzinger reiterated that 
episcopal conferences do not have a munus docendi. He held that national 
conferences had a limited authority and could not propose views at variance 
with those of other conferences. They could only issue already universally 
binding principles. However, beyond that, there was no more clearly worked 
out position on the authority of the conferences.** 


33 J, Bryan HEHR, “From the Pastoral Constitution of Vatican II to The Challenge of Peace,” 
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Subsequent drafts of the pastoral and its final iteration showed that the 
bishops did accede to the primary position of the just war theory in Church 
teaching and refrained from an outright condemnation of nuclear deterrence. 
As well as the ecclesial dialogues that took place, there were other high level 
interactions with the Reagan administration and senior military personnel.* 
The bishops had set out to be teachers of morality and shapers of conscience, 
to build a psychology of peace and to affect public policy.*? 


The publication of the pastoral letter by the NCCB must be seen as a pro- 
cess which involved a deep reflection on the Church’s teaching on war and 
peace, a vigorous ongoing debate among the members of the conference, con- 
sultations with theologians and academics, an engagement with those actively 
involved in politics, military affairs, security and deterrence, and a significant 
dialogue with other episcopal conferences and the Congregation for the Doc- 
trine of the Faith. These wide-ranging consultations not only led to important 
clarifications, both of a technical and moral nature, but also engaged the vari- 
ous participants in a profound process of discernment about the morality of 
nuclear war and deterrence, as well as the production of nuclear arms and their 
deployment. The process itself was an exercise in teaching. Many of those 
consulted were inevitably led to study the bishops’ teaching and to engage with 
it in a way that would not have happened had the bishops simply issued their 
pastoral as a magisterial statement prepared in secret by their own experts. 


The American bishops refused to accede to a request by Cardinal Ratzinger 
that they issue a statement of general theological and moral principles on the 
just war and nuclear deterrence. Archbishop John Roach, the conference presi- 
dent, said: “Our position in the United States is that if we were to issue a 
document that outlines only the moral principles and not the application, no 
one would listen to us.” This comment underscores a consistent preoccupa- 
tion of the NCCB that there is little value in issuing statements or engaging in 
a teaching exercise if the message is not going to be heard. It also reveals 
another NCCB concern, namely that the methodology of the Roman curia or 
the papal magisterium is not the American way to exercise a teaching office. 


how, despite the strong position taken by Cardinal Ratzinger, the question of the mundus 
docendi of episcopal conferences is more inconclusive than it might at first appear. See, “Un 
‘mandatum docendi’ dénié: Comment on interprète un silence,” in Gilles ROUTHIER and Guy 
JoBIN (eds.), L'autorité et les autorités. L'herméneutique théologique de Vatican IT, Paris, Les 
Editions du Cerf, coll. « Unam Sanctam », Nouvelle série, 3, 2010, 167-187. 

See an account of some of these in “Bishops’ Letter on Nuclear Arms Is Revised to ‘More 
Flexible’ View,” in The New York Times, 6 April 1983. 

37 Kart, Public Witness, 70. 

38 Quoted in Kart, Public Witness, 83. 


36 


DIVERSITY IN TEACHING BY EPISCOPAL CONFERENCES 69 


They have been consistent in reiterating that the American way of exercising 
leadership and teaching has to reflect the participatory democratic values of 
the wider culture. This is what gives credibility to their teaching role. This in 
turn shows that they are as concerned about the reception of their teaching as 
they are about what they teach. As all teachers know, if they cannot win the 
attention of those whom they wish to teach, the best lesson will be wasted. 


Apart from the process of drafting the document, the bishops were clear 
about their own unique role as teachers. They did not see themselves as 
simply relaying universal teaching to the American public but as continuing 
and developing that teaching. 


The teaching of popes and councils must be incarnated by each local church 
in a manner understandable to its culture. This allows each local church to 
bring its unique insights and experience to bear on the issues shaping our 
world. From 1966 to the present, American bishops, individually and col- 
lectively, have issued numerous statements on the issues of peace and war, 
ranging from the Vietnam War to conscientious objection and the use of 
nuclear weapons. These statements reflect not only the concerns of the hier- 
archy but also the voices of our people who have increasingly expressed to 
us their alarm over the threat of war. In this letter we wish to continue and 
develop the teaching on peace and war which we have previously made, and 
which reflects both the teaching of the universal Church and the insights and 
experience of the Catholic community of the United States.*? 


Their statement shows that they are relying on traditional Church teaching 
and their own pastoral awareness in response to concerns being raised by 
ordinary Americans. In addition, they are exercising a teaching authority that 
is contributing to the teaching authority of the universal Church. 


The American bishops were very conscious that they were breaking new 
ground in showing a relationship between the traditional just war theory and 
an ethic of non-violence “which had not been affirmed previously in these 
explicit terms in the conciliar and papal teaching since World War II.” 
They stated: 


While the just-war teaching has clearly been in possession for the past 
1,500 years of Catholic thought, the “new moment” in which we find our- 
selves sees the just-war teaching and non-violence as distinct but inter- 
dependent methods of evaluating warfare. They diverge on some specific 
conclusions, but they share a common presumption against the use of force 
as a means of settling disputes. 
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Both find their roots in the Christian theological tradition; each contributes 
to the full moral vision we need in pursuit of a human peace. We believe the 
two perspectives support and complement one another, each preserving the 
other from distortion. Finally, in an age of technological warfare, analysis 
from the viewpoint of non-violence and analysis from the viewpoint of the 
just-war teaching often converge and agree in their opposition to methods 
of warfare which are in fact indistinguishable from total warfare.*! 

This is an example of an episcopal conference responding to a critical 
situation, where new nuclear weapons were being developed and deployed 
to act as deterrence against any Soviet attack and to force the Soviets into 
making concessions in the arms race. The United States’ bishops also had 
been influenced by the growing pacifist movement. Therefore, they found 
themselves in a situation in which the traditional teaching on deterrence and 
warfare was not sufficiently nuanced to address their current reality. Their 
response arose from a keen pastoral sensitivity but, at the same time, pushed 
at the limits of traditional Church teaching on war and peace. For them, this 
was an exercise of their teaching authority as a conference. 


6.2 — The Challenge of Peace as an Exercise in Teaching by 
an Episcopal Conference 


The approach of the NCCB to the preparation and promulgation of The 
Challenge of Peace matches the descriptors of the magisterium being exer- 
cised by Pope Francis. The process adopted was synodal to the extent that it 
involved a wide listening process. The process was one of genuine discern- 
ment, in that the “hearings” conducted mirrored the American tradition of 
town hall meetings, in which local issues are discussed and resolved. The 
symbolism of this methodology was appealing to the American culture and 
contributed to the reception of the bishops’ teaching. The bishops were 
assuming a responsibility to respond to a major national issue, the prolifera- 
tion of nuclear arms, and not waiting for central authority in Rome to initiate 
the process. They exercised doctrinal humility, in that they were willing to 
engage in serious dialogue with Rome and with other episcopal conferences 
that were equally concerned about the devastating potential of nuclear war- 
fare, and they were prepared to moderate their statements in the light of these 
conversations. They explicitly saw themselves as “shapers of conscience,” 
with the opportunity to shape public attitudes and policies. In this, they were 
following the epideictic genre identified by O’ Malley. 
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The Challenge of Peace was in continuity with the teaching of the popes 
from Pius XI onwards, but it was also a development of their teaching and 
that of the Second Vatican Council, since the world of politics and technol- 
ogy had developed. By the 1980s, tensions were heightened between the two 
superpowers, and the potential of the arms now available was the total 
annihilation of life on earth. There was a genuine anxiety among citizens 
about these capabilities being deployed. There were also the peace protests 
that had grown during the Vietnam War and the developing pacifism in the 
country, all of which provided an impetus for the bishops to address the issue 
of nuclear war and deterrence. The bishops did not see their teaching as 
confined to the United States, since they introduced themselves, in the first 
instance, “as bishops of the universal Church. ”4? 


6.3 — The Reception of the Pastoral 


In the aftermath of its publication, The Challenge of Peace received exten- 
sive media coverage. Summaries of the document; theological commentaries; 
study resources, including books, video and audio tapes; education programmes 
and other projects were developed in practically every parish and diocese in 
the country. Moreover, the text was widely received and discussed in ecumen- 
ical circles, as the National Council of Churches endorsed it for study by 
Protestant, Anglican, and Orthodox denominations. It was also recommended 
by the Synagogue Council of America. As Camilla Kari noted: “The praise 
from intellectual, academic, journalistic, and ecumenical circles, the manifold 
attempts to discredit the bishops’ authority, and the attention of the White 
House and the Vatican all attested to the pastoral’s significance for, and impact 
on, the public.... They received credit for not only creating a space for their 
own voice but for providing a fulcrum for general public debate.”# The latter 
point is the most important, namely, that the bishops opened up a space for a 
wider debate on the morality of nuclear war and deterrence. Sadly, the docu- 
ment can hardly be judged to have effected any serious change of strategy 
among government or military personnel. Other factors were later responsible 
for a reduction in the tensions between the superpowers, which took some of 
the pressure off the debate. 


While the pastoral may be judged to have been very well received by the 
Church and the wider public in the United States, it was well received 
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internationally as well. The episcopal conferences of a number of NATO 
member countries in Europe had also been grappling with the problem of 
nuclear war and deterrence at the same time. They had not come to a unani- 
mous agreement on the morality of many of the specific issues involved, so 
the American approach was not at variance with any agreed position on 
principles among other conferences. 


A brief overview of the positions adopted by these European conferences 
is provided by Francis X. Winters who notes that, in 1982, the bishops of 
Scotland had condemned all use or threatened use of nuclear arms.** The 
French episcopal conference condemned the use of nuclear arms, but the 
threat to use such arms was not condemned: “Does the immorality of the 
use make the threat immoral? The answer is not obvious.... Confronted with 
a choice between two almost unavoidable evils, capitulation or counter-threat 
..., one chooses the lesser evil without claiming to make a virtue of it.”“° 
Similarly, Cardinal Basil Hume, president of the English and Welsh Confer- 
ence, seemed to agree with the deterrence policy that would use such 
weapons if attacked.“ The German conference condemned the use of nuclear 
weapons but accepted that the credible threat to use them is accepted as 
being particularly effective for the purpose of preventing war.*® The Dutch 
hierarchy condemned all use of nuclear weapons, while allowing for the 
continued possession of existing stockpiles, pending wider international 
agreements about their reduction.” Meanwhile, the Belgian bishops avoided 
taking any position about the use or threat of such weapons. In summary, 
Winters concluded: 

(1) No bishop or episcopal conference has approved the use of nuclear 
weapons in any circumstances whatsoever; (2) those episcopal statements 
which explicitly treat the issue uniformly condemn all use of nuclear 
weapons; (3) no episcopal statements call for immediate and unilateral dis- 
mantling of the present arsenal, although they uniformly insist that the right 
to retain this arsenal is limited in duration. There is, in short, a negative 
consensus on use of nuclear weapons and an affirmative consensus on (tem- 
porarily) retaining the nuclear arsenal itself.°° 


Elsewhere, David Hollenbach has analysed the lines of approach taken by 
the various episcopal conferences. Conferences were confronted with the 
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established moral principle that it is not permissible to threaten an act that it 
is evil to do. They were also struggling to accommodate traditional just war 
theory with a growing pacifist stance in various parts of the world, a stance 
grounded in the gospels. However, the very complexity and enormity of 
nuclear warfare did not prove amenable to traditional categories of moral 
evaluation. Therefore, these episcopal conferences found themselves in new 
territory, which called for prudential judgements to be made. Their judge- 
ments were essentially transitional positions that amounted to a conditional 
moral acceptance of nuclear deterrence as a temporary arrangement limited 
to the deterrence of nuclear war. 


The position of the NCCB was not about general principles but, as Hol- 
lenbach concluded, “the real moral judgment concerns concrete policies, not 
abstract ideas about use and possession. ”5! The bishops were in agreement 
with the statement of Pope John Paul II to the United Nations in 1982, when 
he said: “In current conditions deterrence based on balance, certainly not as 
an end in itself but as a step on the way toward a progressive disarmament, 
may still be judged morally acceptable. Nonetheless in order to ensure peace, 
it’s indispensable not to be satisfied with this minimum which is always 
susceptible to the real danger of explosion.” 5? 


The American bishops feared that this statement alone could provide 
legitimacy for an escalation of the arms race. Therefore, they provide much 
more stringent conditions for evaluating the morality of the deterrence poli- 
cies to be adopted by any government. For instance, they exclude the use of 
“war fighting strategies” (i.e., political acts seeking the total political and 
military defeat of the Soviet Union), the quest for superiority, and all 
weapons systems that make disarmament more difficult to achieve.> In this 
respect, they can be seen, in an exercise of their magisterium, to be devel- 
oping Catholic teaching in a significant, specific context. 


Conclusion 


In the 1980s, episcopal conferences were dealing with a complex and chal- 
lenging social, political, military, and technical reality. It is inevitable that, in 
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the future, episcopal conferences will have to engage in similar undertakings 
with regard to gender issues, genetics, the uses of artificial intelligence, and 
other technically complex areas for which traditional principles are only 
approximate guides. In light of the position adopted by Rahner with regard to 
a pastoral magisterium, it can be claimed that episcopal conferences may be 
better placed to address some of these challenging issues, as often they appear 
with a particular intensity in one part of the world before impacting other 
geographical areas as forcefully. For example, the handling of the sexual abuse 
crisis in Ireland was addressed by the Irish episcopal conference in a way that 
initially was not well received by the Congregation for the Clergy, but it was 
subsequently proven to be more helpful than the proposed Roman response. 


Unprecedented issues can be conscientiously addressed by a local confer- 
ence, drawing not only on doctrinal and moral principles but also on the best 
human insights available to them, with an openness to the guidance of the 
Holy Spirit. Sometimes, their decisions may be the best available at the 
moment and will have to be entrusted in good faith to the rest of the Church 
for reception. By word and example, Pope Francis is opening up the space for 
conferences to take greater responsibility for addressing these challenges. By 
his own teaching methodology, he has been providing a way to bring scrip- 
ture, the traditional teaching of the Church, and current realities into dialogue 
with one another, so as to find the best pastoral response in the circumstances. 
His method of discernment, rooted in his Ignatian background, provides him, 
as it did Rahner, with a reliable base from which to proceed. 


Inevitably, there will be some initial diversity in the responses that indi- 
vidual conferences will make to the new realities before them, but the history 
of reception demonstrates that clarifications and agreements are not instant. 
They are the fruit of an ongoing process of discernment. By respecting this 
more pastoral perspective, in contrast to the more juridical approach of 
Apostolos suos, a better appreciation of the diversity in teaching among con- 
ferences may be achieved. As Richard Gaillardetz has remarked, “sustained 
and exclusive reliance on formal authority at the expense of reasoned argu- 
ment and debate” will ultimately lead to a diminishment of the Church’s 
teaching authority. Perhaps it is a reflection of our own age of instant 
communications that we expect too much agreement too quickly. A magis- 
terium that is more pastorally sensitive, discerning, humble, and patient is 
more likely to elicit the reception of its teaching than one which simply relies 
on the weight of its formal authority. 
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REPRESENTATION AND WITNESSING 
IN SYNODAL STRUCTURES 


RETHINKING THE MUNUS DOCENDI OF 
EPISCOPAL CONFERENCES IN LIGHT OF 
COMMUNIO FIDELIUM, COMMUNIO ECCLESIARUM 
AND COMMUNIO EPISCOPORUM 


MYRIAM WIJLENS 


SUMMARY — Who speaks and decides on behalf of whom on what subject, 
with what kind of authority, and to which extent is that teaching or decision 
binding on others in the Church? The question is of imminent relevance 
regarding episcopal conferences exercising teaching authority. Ever since 
Vatican II, the theological status of an episcopal conference has been the 
subject of discussions without arriving at theologically satisfactory answers. 
In the first part, the A. investigates the issues at stake, taking a major 2018 
discussion in the German episcopal conference as a point of entry. This is 
followed by a presentation of the different theological arguments on the 
authority of the episcopal conference that have been presented since Vati- 
can II, which are mainly related to the doctrine on episcopal collegiality. 
Encouraged by Pope Francis to rethink the theological foundation of the con- 
ference, she presents his “hitting of a reset button” with regard to the inter- 
pretation of the teaching of Vatican II. On the basis of the second chapter of 
Lumen gentium, Pope Francis presents new lenses for understanding the con- 
nection between the communio fidelium, the communio ecclesiarum, and the 
communio episcoporum. The notion of synodality gives expression to this new 
understanding and could lead to a new pattern of discernment processes in 
supra diocesan structures, such as the episcopal conference. 


RESUME — Qui parle et décide au nom de qui, sur quel sujet, avec quelle 
autorité? Et dans quelle mesure les autres dans l’Église sont-ils liés par cet 
enseignement ou cette décision? La question est d’actualité pour les con- 
férences épiscopales qui possèdent |’ autorité d’exercer la fonction d’enseigne- 
ment. Depuis Vatican II, le statut théologique d’une conférence épiscopale a 
fait l’objet de discussions sans aboutir à des réponses théologiquement 
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satisfaisantes. Dans la première partie, l’A. examine ces questions, utilisant en 
entrée de jeu une discussion majeure qui eut lieu en 2018 au sein de la con- 
férence épiscopale allemande. Suit une présentation des différents arguments 
théologiques présentés depuis Vatican II à propos de l’autorité de la con- 
férence épiscopale et qui sont principalement liés à la doctrine de la collégi- 
alité épiscopale. Encouragée par le pape François à repenser le fondement 
théologique de la conférence, elle présente sa vision pour « appuyer sur un 
bouton de réinitialisation » concernant l'interprétation de l’enseignement de 
Vatican II. Sur la base du deuxième chapitre de Lumen gentium, le pape 
François présente de nouvelles perspectives pour mieux comprendre le lien 
qui existe entre la communio fidelium, la communio ecclesiarum et la com- 
munio episcoporum. La notion de synodalité traduit cette nouvelle compréhen- 
sion et pourrait conduire à un nouveau schéma de processus de discernement 
dans les structures supra diocésaines, telles que la conférence épiscopale. 


Introduction! 


Who speaks and decides on behalf of whom on what subject, with what 


kind of authority, and to which extent is that teaching or decision binding on 
others in the Church? This question summarizes the challenge the Church is 
facing when reflecting on episcopal conferences. For example, in February 
2018, the episcopal conference of Germany voted on the document Pastoral 
Guidance ‘Walking with Christ — Tracing Unity’. Inter-denominational Mar- 
riages and Sharing in the Eucharist? The document was accepted with more 
than a two-thirds majority. Therefore, according to the episcopal confer- 
ence’s statutes, the decision was valid. However, of the sixty bishops present, 
thirteen did not vote in favor of the text. Among them were six diocesan 
bishops who wrote to the Holy See, expressing concerns and raising 


i 


This study was presented as a lecture given at the Peter and Paul Seminar: “Diversity and 
Unity: Rethinking the Teaching Office of the Episcopal Conference in a World Wide 
Church,” held in Erfurt, Germany from 11-13 November 2018. With the study, the author 
wishes to give gratitude to the life of Msgr. Thomas J. Green (1938-2018), professor of 
canon law at the Catholic University of America, who devoted many studies to canonical 
issues related to bishops. He was a long-time member of the Peter and Paul Seminar and a 
wonderful editor of the many studies the Peter and Paul Seminar published in The Jurist. 
See https://www.dbk.de/fileadmin/redaktion/diverse_downloads/dossiers_2018/Walking 
with_Christ_Tracing_Unity_Arbeits_%C3%_Bcbersetzung_der_Orientierungshilfe_ENG. 
pdf. The press release is at https://www.dbk.de/fileadmin/redaktion/diverse_downloads/ 
presse_2018/2018_107_eng_Permanent_Council_Bishops_Conference_on_the_matter_of_ 
inter_denominational_marriage.pdf. All pertinent information on the topic including the 
document itself can be found at https://www.dbk.de/themen/oekumene. 
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questions.* Consequently, the conflict became public and persons from both 
sides were invited for a meeting in Rome with representatives of the Holy 
See. Ultimately, this resulted in the publication of the above-mentioned 
document on the website of the German episcopal conference as an “Aid to 
Orientation,” without identifying an author.’ Since this time, the majority of 
diocesan bishops in Germany have recommended” the document for “imple- 
mentation” in their respective dioceses, while others have not undertaken 
any activity. 

The conflict brings serious theological questions to the fore. On whose 
behalf did the bishops vote? Did they express their personal faith or did those 
who voted “testify” to the faith of the local church entrusted to their care? Did 
they obtain knowledge about that faith and belief from those who make up 
their dioceses before they exchanged their thoughts with their brother bishops 
and before they voted? These questions concern the understanding of the rela- 
tionship between a local church and its bishop. They also touch on the con- 
nection between ascertaining the sensus fidei of the faithful of the local church 
and exercising episcopal teaching authority. Such questions also refer implicitly 
to the institution of auxiliary bishops, because they do not hold a personal 
responsibility for and in the local church to which they are assigned. Finally, 
the whole set of questions points to the need to investigate how bishops relate 
theologically to their respective dioceses when they engage in bodies that sur- 
pass their own diocese. Indeed, the whole incident in Germany is illustrative 
of the complexity of the theological and canonical status of episcopal confer- 
ences, particularly when the conference exercises teaching authority. 


This study will first attend to the incident in Germany, to identify and 
reflect upon the issues that arise from it, because they illustrate the theo- 
logical and canonical questions surrounding episcopal conferences. The 
analysis will reveal that the underlying theological discussion about the 
status of the episcopal conference is related to the debate about the relation- 
ship between the Roman Pontiff and the college of bishops or, in other 
words, between the papacy and collegiality on the one side and the need felt 
by neighboring diocesan bishops to cooperate with each other for the good 


Here referred to as “Letter of six bishops to Holy See,” at https://www.dbk.de/fileadmin/ 
redaktion/diverse_downloads/dossiers_2018/01_Dokument_Brief_Erzbischoefe_nach_ 
Rom_vom_22.03.2018.pdf. 

The press release of the German Episcopal conference states that “the text does not appear as a 
document of the bishops’ conference, given that it also relates to a dimension of the universal 
Church, and the text is within the responsibility of the individual bishops as an aid to orienta- 
tion.” Cf. https://www.dbk.de/fileadmin/redaktion/diverse downloads/presse 2018/2018-107_eng_ 
Permanent_Council_Bishops_Conference_on_the_matter_of_inter_denominational_marriage.pdf. 
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of the churches entrusted to their care on the other side. In many ways, the 
issues find their origin and expression in chapter III of Vatican II’s Consti- 
tution on the Church, Lumen gentium, which concerns the hierarchy. It seems 
that discussions about episcopal conferences have remained within the doc- 
trines expressed in the framework of that third chapter on the hierarchy, 
without providing a satisfactory answer. 


In the second part of this study, the challenge to reflect further on the ques- 
tion will be taken up. Of crucial importance will be a proposed hermeneutical 
“gear shift” in which the second chapter of Lumen gentium, entitled “People 
of God,” will be considered as a lens through which the doctrines expressed 
in the third chapter of Lumen gentium on the hierarchy will be interpreted. 
Vatican II’s newly expressed understanding of revelation will provide an 
important basis for what may be seen as a necessary shift in interpreting the 
ecclesiology taught by Vatican II. The hermeneutical shift will allow for con- 
necting communio fidelium, communio ecclesiarum, and communio epis- 
coporum. On this theological basis, the notion of synodality and its canonical 
implications will include the doctrine of the collegiality of bishops, without 
being limited to it. The purpose of this study is not to provide ultimate answers 
but to identify some of the issues that need further consideration. 


1 — Episcopal Conferences and the communio episcoporum 


Episcopal conferences have existed for almost 200 years, but it was not 
until Vatican II that they were formally recognized and recommended by the 
Church. Although the Council acknowledged their existence, it decided that 
it would not attempt to answer the question about the conference’s theo- 
logical status, consciously leaving this task to the post-Vatican II Church.” 
Thus, the drafters of the 1983 Code of Canon Law were faced with a prob- 
lem because the institution existed, but its theological nature had not been 
clarified. The legislator had to be careful not to decide implicitly, through 
the medium of legislation, a theologically-debated issue and thus close a door 
on a process which theologically was still being developed.® 


Acta Synodalia Sacrosanti Concilii Vaticani II, Vatican City, Typis Polyglottis Vaticanis, 
1970-1999, vol. TII/2, 53 (= Acta Synodalia). 

The temptation must be resisted to fix by way of canonical institutions issues that are still 
debated theologically. That does not mean that no norms can be issued. On the contrary, the 
community might need norms, but there must be an awareness that these are provisionary 
until greater theological clarity is obtained. Theology and canon law utilize different lan- 
guages and discourses. Doctrine needs to be translated into canonical institutions governed 
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Over the past fifty years, the debates on the status of episcopal conferences 
have focused on the doctrine of collegiality, which was invoked either to sup- 
port or deny its theological nature. In the aftermath of the February 2018 
incident in Germany, it is possible to present the discussion on a concrete level. 
This will be followed by a brief description of the theological foundations 
customarily presented when reflecting on the episcopal conference. 


1.1 — Theological and Canonical Issues related to Episcopal 
Conferences: The German Episcopal Conference as an Example 


Almost immediately after the voting on the document Pastoral Guidance 
‘Walking with Christ — Tracing Unity’. Inter-denominational Marriages and 
Sharing in the Eucharist, six diocesan bishops who had not joined the two- 
third majority wrote to the Holy See.’ The bishops raised concerns about the 
nature of the document, namely whether it contains merely pastoral guide- 
lines or whether it touches on the faith and unity of the Church. They asserted 
their belief that the latter is the case and that, therefore, voting on the docu- 
ment was illegitimate. 


The view voiced by the six bishops touches on the motu proprio Apostolos 
suos. This document differentiates between issuing general decrees (be they 
particular laws or general executory decrees) and teaching pronouncements. 
The current law determines that an episcopal conference is competent to 
issue general decrees “where universal law has prescribed it or a special 
mandate of the Apostolic See has established it either motu proprio or at the 
request of the conference itself” (c. 455 § 1). For such decrees to be validly 
issued, “they must be passed by a two-thirds vote of the prelates who belong 


by laws. Of course, the laws will implicitly display a certain theology, but a question that 
has not been decided theologically may not be resolved through the medium of legislation 
if this precludes further theological reflection. Precautions are necessary when the munus 
docendi is exercised through issuing legislative or executive authority, which belongs to the 
munus regendi. 

See footnote 3 supra. 

JOHN PAUL II, Apostolic Letter m.p. Apostolos suos On the Theological and Juridical Nature 
of Episcopal Conferences, 21 May 1998, in AAS, 90 (1998), 641-658; English trans. in CLD, 
vol. 14, 347-367 (hereafter referred to as AS with a number). The document also contains 
legislation which is referred to by numbering as “AS Art.” followed by the number of the 
article.) See AS Art. 1: “In order that the doctrinal declarations of the Conference of Bish- 
ops referred to in No. 22 of the present letter may constitute authentic magisterium and be 
published in the name of the Conference itself, they must be unanimously approved by the 
bishops who are members, or receive the recognitio of the Apostolic See if approved in 
plenary assembly by at least two thirds of the bishops belonging to the Conference and 
having a deliberative vote.” 
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to the conference and possess a deliberative vote. Only after having been 
reviewed by the Apostolic See they can be promulgated” (c. 455 $ 2). 


In marked contrast, Apostolos suos states that, when bishops jointly exer- 
cise their teaching office within a conference, “they are well aware of the 
limits of their pronouncements. While being official and authentic and in 
communion with the Apostolic See, these pronouncements do not have the 
characteristics of a universal magisterium” (AS 22). The document con- 
tinues: “Taking into account that the authentic magisterium of the bishops, 
namely what they teach insofar as they are invested with the authority of 
Christ, must always be in communion with the Head of the College and its 
members, when the doctrinal declarations of Episcopal conferences are 
approved unanimously, they may certainly be issued in the name of the 
conferences themselves, and the faithful are obliged to adhere with a sense 
of religious respect to that authentic magisterium of their own bishops. How- 
ever, if this unanimity is lacking, a majority alone of the bishops of a con- 
ference cannot issue a declaration as authentic teaching of the conference to 
which all the faithful of the territory would have to adhere, unless it obtains 
the recognitio of the Apostolic See, which will not give it if the majority 
requesting it is not substantial” (AS 22). 


The first major issue underlying the question by the six bishops touches 
on the relationship between exercising the munus docendi and the munus 
pastorale. When does a document express doctrine and when does it express 
merely pastoral guidelines? It must be recalled that pastoral guidelines have 
an even lesser binding force than laws. They are often issued together with 
a theological explanation, which is usually a paraphrasing of existing doc- 
trine. The combination of a theological explanation followed by guidelines 
for pastoral ministry allows the community to understand and appreciate the 
background of the guidelines. Such a way of communicating should be con- 
ducive for the process of reception and, in a way, treats the faithful as adults.? 
Nevertheless, the question as to when an episcopal conference exercises 
teaching authority in the strict sense remains a difficult topic, which most 
likely needs to be decided case by case. Nevertheless, it would seem that the 
mere paraphrasing of existing doctrine in lieu of issuing guidelines would 


In former times laws were often published without providing a reason. Such a procedure 
was in conformity with the understanding by Francis Suarez (1548-1617), who advocated 
the post-Tridentine view that the law is the will of the legislator: /ex est ordinatio voluntatis 
legislatoris. In recent times, the Church seems to return to the understanding of Thomas 
Aquinas (1225-1274), namely, that it is an ordinance of reason: Lex est ordinatio rationis. 
The latter appeals to reason and implicitly attributes a greater respect to those for whom the 
law is issued and who have to receive it. 
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not constitute exercising the teaching office as understood by Apostolos suos, 
because such an interpretation would prevent an episcopal conference from 
quickly acting in response to developments in society or the Church.!° 


The voting results and the binding force of the document points to a 
second major issue. The main issue concerns the necessary quorum to be 
obtained for a decision to be binding. The requirement of a unanimous vote 
has been met with reservation by many bishops and theologians because, in 
the tradition of the Church, neither an ecumenical council nor a particular 
council stipulates such a requirement. Moreover, to require a unanimous vote 
implies that a single diocesan bishop can veto common teaching pronounce- 
ments for neighboring churches. 


The ecclesial tradition is geared towards obtaining consensus, not unan- 
imity. The latter originates in the world of law together with notions such as 
“majority” where votes are counted. In contrast, consensus can be under- 
stood as referring to a discernment process under the guidance of the Holy 
Spirit where the truth is found in a possibly time-consuming and painstaking 
process characterized by a mutual listening. It implies that there is need and 
space for an extensive discussion about the subject concerned in which there 
is ample space for a true disputatio, in which different arguments are brought 
forward. Consensus is a manifestation of God’s participation in the discern- 
ment process. Thus, arriving at consensus—which could be a moral consen- 
sus—is quite different from merely counting votes or determining a major- 
ity.!! A careful reading of Apostolos suos 22 about unanimity warrants 


10 Tt is remarkable that the letter by the six bishops does not relate the disputed guidelines to the 
realm of legislation for which the episcopal conference has the power to issue norms (c. 844 
§§ 4-5). See Myriam WULENS, “Eine pastorale Handreichung hinsichtlich der Zulassung zur 
Eucharistie in konfessions-verbindenden Ehen: Eine Analyse der Befugnis der Bischofskon- 
ferenz,” in Thomas SODING and Wolfgang THONISSEN (eds.), Eucharistie — Kirche — Okumene: 
Aspekte und Hintergriinde des Kommunionsstreits, Quaestiones disputatae 298, Freiburg i.Br., 
Herder, 2019, 375-399 (= SÖDING and THONISSEN [eds.], Eucharistie — Kirche — Ökumene). 
Hans HATTENHAUER explains how with Christianity consensus obtained a different quality 
vis-a-vis the principle of majority. As the New Testament already shows, consensus was 
from early times on seen as an expression of the working of the Holy Spirit. Acts 15:5 
reports how, through consensus, the decision was made with regard to the issue of the 
submission of the non-Jewish Christians to the Jewish law. Not a majority arrived at by way 
of voting decided the issue, but a time-consuming and painstaking procedure, in which God 
and the faithful participate, led to a consensus. Yet, this procedure did not imply that all 
spoke with the same authority, but all participated. From here the principle developed “quod 
omnes tangit, ab omnibus debet approbari” (Liber sextus 5, 12, 29). See Hans HATTEN- 
HAUER, “Zur Geschichte von Konsens- und Mehrheitsprinzip,” in Hans HATTENHAUER and 
Werner KALTERFLEITER (eds.), Mehrheitsprinzip, Konsens und Verfassung, Heidelberg, 
C.F. Müller Juristischer Verlag, 1986, 1-22. 
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attention. The original Latin does not use the word unanimi, but rather ab 
omnibus comprobantur and omnium consensio deest. If interpreted as if deci- 
sions are made in a merely parliamentary way by which majority and min- 
ority are of relevance and if understood as in line with exercising executive 
or legislative power (cf. c. 455 § 4 as well as AS 20), these terms must be 
understood as unanimity. If, however, these terms are interpreted in the con- 
text of a process in which a matter of faith is to be clarified before a teaching 
is proclaimed, this requirement might have to be revisited as referring to 
arriving at a consensus. !? 


In this regard the 2018 Apostolic Constitution Episcopalis Communio on 
the Synod of Bishops is of interest, because it emphasizes that in the church 
there is the need for a consensus in the sense of a morally unanimous vote. 
It does not speak about a juridic unanimity: “In the church the purpose of 
any collegial body... is always the search for truth or the good of the Church. 
When it is therefore a question involving the faith itself, the consensus 
ecclesiae is not determined by the tallying of votes, but is the outcome of 


12 Since 2005, the World Council of Churches has operated on the basis of reaching a consen- 


sus and does not use a parliamentary model. “The World Council of Churches is called to 
bear witness to unity in a world which is marked by tensions, antagonisms, conflicts, war 
and rumours of wars (cf. Matt. 24:6). In this situation the Council can bear witness not only 
by its programmes and resolutions, but also by the way it does business. It can shape its 
tules and procedures in such a way as to express faith “made effective in love” (Gal. 5:6). 
This means that member churches, as well as representatives of those churches, will treat 
each other with respect and will seek to build one another up in love (cf. 1 Cor 13:1-6, 
14:12). Some churches around the world, and some parts of the Council itself, have found 
that making decisions by consensus is a better way of reflecting the nature of the Church as 
described in the New Testament that is the parliamentary approach. In 1 Cor 12:12-27, St. 
Paul speaks of parts of the body needing each other. A fully functioning body integrates the 
gifts of all its members. Similarly, any ecumenical body will function best when it makes 
optimum use of the abilities, history, experience, commitment, and spiritual tradition of all 
the members. Consensus procedures allow more room for consultation, exploration, ques- 
tioning, and prayerful reflection, with less rigidity than formal voting procedures. By pro- 
moting collaboration rather than adversarial debate, consensus procedures help the assembly 
(or a commission or committee) to seek the mind of Christ together. Rather than striving to 
succeed in debate, participants are encouraged to submit to one another to seek to “under- 
stand what the will of the Lord is” (Eph 5:17) The consensus model for decision making 
also encourages prayerful listening to one another and growth in understanding between 
ecclesial traditions. At the same time, it requires discipline on the part of participants and 
moderators. There must also be rules. But the aim is to arrive at a common mind rather than 
simply the will of the majority. When consensus is declared, all who have participated can 
confidently affirm: “It seemed good to the Holy Spirit and to us...” (Acts 15:28).” WORLD 
COUNCIL OF CHURCHES, Achieving Consensus: A Guide for Conducting Meetings, Geneva, 
WCC, 2014, 1-2. The text makes clear that, for issues not related to faith, a majority vote 
is required. 
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the working of the Spirit, the soul of the one church of Christ.” The section 
concludes by stating that the vote—of the Synod Fathers—“‘if morally unani- 
mous, has a qualitative ecclesial weight which surpasses the merely formal 
aspect of the consultative vote.” 1° 


The third topic raised by the German bishops’ letter concerns the under- 
standing of the relationship between the episcopal conference and the uni- 
versal Church. The bishops ask “whether it is possible for a singular national 
episcopal conference, while not considering or connecting to the universal 
Church, to decide in isolation for one language area on a matter which 
touches the faith and unity of the whole Church?”!* The way this question 
is phrased rather hints at a negative response from the outset. Moreover, it 
clearly reveals a theological perspective which views the conference merely 
as a part of the universal Church, without expressing the unique responsib- 
ility a diocesan bishop holds for the pastoral needs of the faithful, which he 
might have to attend to in cooperation with his fellow bishops from neigh- 
boring dioceses. Ultimately, the question touches on the legitimate concern 
of balancing a legitimate diversity and unity with regard to a specific issue. 


The reflections indicate that, in building their argument, some prefer 
beginning from general principles and more abstract theological considera- 
tions where the particularities of a specific situation are considered as being 
of a subordinate relevance. Others start from the challenges they meet as a 
minister in interacting with the people entrusted to their care and search for 
a response in light of Church doctrine. The point of departure indicates the 
relevance given to contextual factors that have an impact on living the faith 
in specific circumstances and the willingness to search for and provide 
answers that might also be characterized by that context.!> The two 
approaches are rooted in two different points of departure in ecclesiological 
thinking: one begins with oneness, while the other begins with the “messi- 
ness of life” and a given diversity which is geared to living the diversity in 
unity. The issue is one of approach, not one of results: unity and diversity 
are deeply connected. It might well be that a different christological and 


FRANCIS, Apostolic Constitution Episcopalis communio On the Synod of Bishops, 15 Sep- 
tember 2018, English transl. http://www.synod.va/content/synod/en/the-synod-of-bishops/ 
apostolic-constitution-episcopalis-communio.html, no. 7. 

Letter of six bishops to Holy See, no. 4. 

See the reflections on catholicity and inculturation in relation to AG 22 in Gilles ROUTHIER, 
“Penser l'autorité des conférences épiscopales à la lumière de la catholicité de l'Église et 
de l’inculturation de l'Évangile,” and Henk WITTE, “The Impact of Digitalization on Eccle- 
sial Processes of Synodality and Discernment,” both in this issue of SiC. 
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pneumatological understanding governs the way the two are related.!$ The 
different approaches could impact the view on the relationship between exer- 
cising teaching authority and pastoral ministry.!? 


Although the German bishops’ letter implicitly argues that the matter in 
question cannot be decided on by the episcopal conference because of its 
apparent relevance for the universal Church, the letter does not question 
whether an individual diocesan bishop would be competent to provide for a 
pastoral provision or to issue a teaching statement for his own diocese. The 
latter seems to be taken for granted. Thus, it would appear that the bishops 
think in terms of local and universal and have difficulty accepting a supra- 
local level.'® Ultimately, the discussion hints at the question of whether 


16€ In his 2017 Pentecost homily, Pope Francis explains: “On the day of Pentecost, the Spirit 


came down from heaven, in the form of “divided tongues, as of fire ... [that] rested on each 
of them. All of them were filled with the Holy Spirit and began to speak in other languages” 
(Acts 2:3-4). This is how the word of God describes the working of the Spirit: first he rests 
on each and then brings all of them together in fellowship. To each he gives a gift, and then 
gathers them all into unity. In other words, the same Spirit creates diversity and unity, and 
in this way forms a new, diverse and unified people: the universal Church. First, in a way 
both creative and unexpected, he generates diversity, for in every age he causes new and 
varied charisms to blossom. Then he brings about unity: he joins together, gathers and 
restores harmony: ‘By his presence and his activity, the Spirit draws into unity spirits that 
are distinct and separate among themselves’ (CYRIL OF ALEXANDRIA, Commentary on the 
Gospel of John, XI, 11). He does so in a way that effects true union, according to God’s 
will, a union that is not uniformity, but unity in difference.” The pope explains that there 
are two temptations: to seek “diversity without unity. This happens when the part is chosen 
over the whole which results in diversity without unity. “The opposite temptation is that of 
seeking unity without diversity. Here, unity becomes uniformity, where everyone has to do 
everything together and in the same way, always thinking alike. Unity ends up being homo- 
geneity and no longer freedom. But, as Saint Paul says, ‘where the Spirit of the Lord is, 
there is freedom’ (2 Cor 3:17).” Pope FRANCIS, Homily on Pentecost, 4 June 2017, at 
https://w2.vatican.va/content/francesco/en/homilies/2017/documents/papa_Fran- 
cesco_20170604_omelia_pentecoste.html 

One way of looking at the question of sharing the Eucharist with other Christians who live 
in an interchurch marriage is to attend to the spiritual need that might arise for the couple. 
The focus would then be on searching for a response to the need of the couple in light of 
the means available and asking what responsibility the Church has in granting the sacra- 
ments to those who legitimately ask for it, because they have a spiritual need for it (cf. cc. 
213 and 843). The other approach begins with general rules and principles and sees whether 
the recipients would fulfill the requirements. The latter approach might attend more to the 
protection of the sacraments. 

I consciously avoid the term “intermediate” institutions, because it might suggest that there 
is a higher and lower. It is interesting that the Code of Canon Law does not display a sys- 
tematic order of universal, intermediate, and local. Instead, it treats first the papacy and 
college of bishops—there is no entry such as “the universal Church”—which is followed 
by “Particular Churches and their Groupings.” That section first treats “Particular Churches 
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neighboring bishops in the same socio-cultural context can impact a decision 
on one’s own diocese. 


A fourth topic of major ecclesiological relevance calls for reflection. The 
six bishops write that thirteen bishops voted against the document, of whom 
“at least” six are diocesan bishops. The “at least” probably implies that 
some might have voted against the document but did not want to join the 
group that wrote to the Holy See. In any case, the territory of the German 
episcopal conference entails twenty-seven Latin dioceses as well as a mil- 
itary ordinariate, whose bishop is simultaneously a diocesan bishop. Hence, 
the conference has twenty-seven diocesan bishops and approximately forty 
auxiliary bishops. None of the auxiliary bishops who voted non placet signed 
the letter to the Holy See. Were they not invited to sign the letter? Were they 
invited but did not accept? Was it considered to be inappropriate for them 
to co-sign? If so, could that be because diocesan bishops hold a personal 
responsibility for the faith and pastoral care in their respective dioceses 
which auxiliary bishops do not enjoy? !? Indeed, while diocesan bishops are 
considered to be vicars of Christ for their diocese (LG 26) who hold ordinary, 
proper, and immediate power (c. 381 § 1), auxiliary bishops are not. Aux- 
iliary bishops are normally appointed at the request of the diocesan bishop 
to assist him in his task as diocesan bishop (c. 403 § 1). 


The 2004 Directory for the Pastoral Ministry of Bishops Apostolorum suc- 
cessores sees an auxiliary bishop as “the principle co-worker of the diocesan 
Bishop in the governance of the diocese.””° The diocesan bishop should see 
him “as a brother and involve him in his pastoral projects, decisions and in all 
diocesan initiatives, so that through their mutual exchange of ideas and opin- 
ions, they may proceed in unity and harmony in their intensions and endeavors. 
For his part the auxiliary bishop, conscious of his role at the heart of the dio- 
cese, should always act in complete obedience to the diocesan bishop, 
respecting his authority.”! As a consequence, the auxiliary bishop is dependent 


and the Authority Established in Them,” followed by “Groupings of Particular Churches” 

(cc. 431-459). From a systematic point of view, the conference of bishops is seen as “a 

grouping of particular churches.” 

In 1998, an authentic interpretation was issued responding to the question of whether an 

auxiliary bishop can be president or pro-president of an episcopal conference or of a gath- 

ering of bishops of an ecclesiastical region mentioned in c. 434. Cf. AAS, 81 (1998), 388. 

The answer was in the negative. Although no motivation was given, the response is in line 

with the ecclesiological understanding that a diocesan bishop has a responsibility for and in 

the church entrusted to his care that an auxiliary bishop cannot have. 

20 CONGREGATION FOR BisHops, Directory for the Pastoral Ministry of Bishops, Apostolorum 
successores, 22 February 2004, Vatican City, Libreria Editrice Vaticano, 2004, no. 70. 

21° Ibid. 
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on the diocesan bishop for conferring an office on him in the local church; he 
enjoys the power attached to that office or any delegated power the diocesan 
bishop might grant to him. Preferably, the diocesan bishop appoints the aux- 
iliary bishop as a vicar general or an episcopal vicar (cf. c. 406). In that cap- 
acity, he would hold only executive power, not judicial or legislative power. 
It is expected from the auxiliary bishop that he “should always act in complete 
obedience to the diocesan Bishop, respecting his authority.”?? 


In light of this, it is noteworthy that, despite holding only that authority 
in a diocese which the diocesan bishop has conveyed to him, the auxiliary 
bishop participates in the voting on teaching matters at the episcopal confer- 
ence fully and without any restriction, unless the statutes of the conference 
determine otherwise. Theologically speaking, they vote within the episcopal 
conference predominantly on account of being a member of the college of 
bishops, as well as in virtue of being appointed as auxiliary bishop in a dio- 
cese within the territory of the conference.” From that flows an ecclesio- 
logically highly relevant question which touches on the relationship between 
the diocesan bishop and “his” auxiliary bishop in relation to the diocese: 
what does it mean when an auxiliary bishop castes a different vote from the 
diocesan bishop within the episcopal conference? The question indicates the 
need for a careful investigation of the ecclesiological origin of authority and 
the responsibility of auxiliary and diocesan bishops. Why do authority and 
responsibility differ when they exercise the munus docendi on the one hand 
and the munus pastorale on the other hand? On the basis of Vatican II, the 
response would most likely be that the munus docendi is connected to and 
based on the consecration of a bishop (the sacramental-ontological factor) 


2 Ibid. 

23 The statutes of the episcopal conference in Germany determine in Art. 2: “(1) Members of the 
Episcopal Conference of Germany are a) the diocesan bishops, b) the co-adjutor bishops, c) dio- 
cesan administrators and d) the auxiliary bishops and other titular bishops to whom the Apos- 
tolic See or the Episcopal Conference has entrusted a special office in the territory of the con- 
ference. (2) Those who preside over other catholic ritual (sic) churches sui iuris and those 
equivalent in law to them, who have their see in the territory of the conference, are consultative 
members of the German Episcopal Conference.” The statutes determine in Arts. 5 and 8 that 
in teaching matters only those in Art. 2 (1) a, b and d have a right to vote. In case it is a matter 
of a two-third majority vote, from among the diocesan and coadjutor bishops two-thirds must 
be in favour (cf. Art. 13 (1). Different is the matter when it concerns issuing general decrees, 
be they legislative or executive in nature. In the latter case Arts. 5 and 8 determine that mem- 
bers, who have a right to vote, can vote, but a two-thirds majority is required from among those 
who are members according to Art. 2 (1) a-c. Hence, here the auxiliary and titular bishops have 
another status as the diocesan administrator even when the latter are merely priests. Cf. Statut 
der Deutschen Bischofskonferenz, Bonn, Sekretariat der Deutschen Bischofskonferenz, 2008, 
at https ://www.dbk.de/fileadmin/redaktion/diverse_downloads/statut_24-09-02.pdf. 
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and his being in hierarchical communion (ecclesiological-structural factor). 
The munus pastorale Would relate to the office of being a diocesan bishop. 
Ultimately, the topic of auxiliary bishops in the episcopal conference issue 
touches on the problem of being a member of the college of bishops without 
having an intrinsic relationship to a specific local church for which one is 
appointed to be the proper bishop. It touches on the relationship between a 
bishop and a local church or the lack thereof.” 


Finally, there is a fifth aspect of ecclesiological relevance. Obviously, at 
least a two-thirds majority of the diocesan bishops of the German episcopal 
conference voted placet, the others voted either non placet, abstained, or 
voted invalidly. When deliberating and voting within an episcopal confer- 
ence, do the diocesan bishops express their own theological view and belief, 
or do they testify and give witness to the faith of the faithful of the local 
church entrusted to their care? After all, “[t]he holy people of God has a 
share (participat) too in the prophetic role of Christ, when it renders him a 
living witness (testimonium), especially through a life of faith and charity, 
and when it offers to God a sacrifice of praise, the tribute of lips that honour 
his name” (LG 12). How can one understand the relationship between the 
specific role and task of the bishop (LG 25) and the faithful when the bishop 
engages in exercising the teaching office at the episcopal conference? How 
is the sensus fidei of the faithful ascertained? How does the bishop testify to 
the faith of the local church towards the universal Church and towards neigh- 
boring churches, as well as the other way around? Do the faithful receive 
whatever the diocesan bishop believes and testifies to, or is it the other way 
around? Does the diocesan bishop reflect and testify to the faith of his 
church? These questions touch on consultation and representation.” 


24 For an insightful article on the status and synodal involvement of retired bishops in teaching 


matters, see Thomas J. GREEN, “Deliberative Vote for Retired Bishops in Teaching Mat- 
ters,” in Jur, 54 (1994), 1-21. He reports how, under the 1917 Code, titular bishops did not 
necessarily enjoy a right to be invited to an ecumenical council! If they were invited, they 
had a deliberative vote, unless the decree of convocation expressly provided otherwise 
(CIC/17 c. 223 § 2, CIC/1917). John XXIII changed the 1917 Code in that he granted a 
deliberative vote to all bishops. JOHN XXIII, Apostolic Letter m.p. Appropinquante Concilio, 
in AAS, 54 (1962), 612, Art. 1. (Quoted from Green, supra). 

Brian Thierney refers to three forms of representation. The first is symbolic representation 
or personification, when a whole community is taken to be figuratively present in the person 
of its head. When a constitutional monarch makes a State visit, he is held to represent his 
people. The second meaning is referred to as Mimesis: an assembly represents a whole 
society because it faithfully mirrors in its composition all the varied elements that make up 
the society. The third meaning is delegation or authorization: a community confers to an 
individual the right to act in its name by a specific act of election. THIERNEY, “The Idea of 
Representation in the Medieval Councils of the West,” in Concilium, no. 187 (1983), 25. 
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The connection between the diocesan bishop and the local church leads 
to a further question: how can one understand a possible discrepancy between 
the sensus fidei fidelium of the local church and the vote of its diocesan 
bishop?7° Here the question of the relationship between the bishop and the 
communio fidelium of his local church arises. It touches ultimately on the 
understanding of revelation in relation to episcopal authority. Vatican II 
clarified that the proclamation of the faith is to be rooted in the faith of the 
Church, in as much as the infallibility of the magisterium presupposes the 
infallibility of the Church. This will be addressed in more detail below. 


1.2 — The Theological Foundation for the Episcopal Conference 


The questions arising from what happened in the German episcopal con- 
ference bring to the fore the ecclesiological challenges related to the teaching 
authority of an episcopal conference. They reveal the complexity of under- 
standing the relationship between communio Episcoporum, communio 
ecclesiarum, and communio fidelium. In clarifying those relationships, the 
topic of representation arises: who speaks or decides on behalf of whom, 
with what kind of authority, and on what kind of subjects? To whom and to 
which extent is the pronouncement or decision binding on others? The temp- 
tation could be to research these questions by focusing on bishops, focusing 
on the implications of the doctrine on collegiality and its implications for the 
teaching authority of episcopal conferences. The study would probably 
reveal that, ever since Vatican II, the answer provided is dependent on the 
point of departure. 


It appears that there are two primary approaches. One tends to begin from 
the perspective of the abstract universal Church, as well as the doctrine that 
bishops with their consecration and by hierarchical communion with the head 


26 Vatican II expresses the interdependency between the local and universal Church with what 
became the expression in quibus et ex quibus: “formed in the likeness of the universal 
Church, [exists] in and from these particular churches the one and unique Catholic Church” 
(LG 23). In a 2012 conference held at the University of Erfurt (Germany), theologians and 
canon lawyers reflected on the process of mutual reception of the local and universal 
Church. Indeed, Vatican II would not have been possible without receiving developments 
from local churches which were subsequently offered to the whole Church for reception 
through the Council. The Australian theologian and expert on sensus fidei fidelium, Ormund 
Rusu, reflected on the meaning of sensus fidelium in the interaction between the local and 
universal Church: “Sensus fidelium und Katholizität: Ortskirche und Universalkirche in 
Gespräch mit Gott,” in Myriam WULENS (ed.), Die wechselseitige Rezeption zwischen Orts- 
kirche und Universalkirche: Das Zweite Vatikanum und die Kirche im Osten Deutschlands, 
Erfurter Theologische Studien 46, Würzburg, Echter, 2014, 151-160. 
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and members of the college become themselves members of the college of 
bishops. This college, united with its head, is also the subject of supreme and 
full power over the universal Church in teaching authority and pastoral gov- 
ernment (cf. LG 22).” Together with the pope, it can teach infallibly. The 
doctrine came to be known as communio episcoporum: it is a communio with 
and under the Bishop of Rome, as well as with the other members of the 
college of bishops. Vatican II clarified that, through ordination, the bishop 
becomes a member of the college of bishops. A weakness in this doctrine is 
that the bishop does not need to be ordained as the bishop of a specific local 
church made up of real people, which implies that the collegium episcoporum 
is dissociated from the communio ecclesiarum.*® Although the Church does 
not know absolute ordinations, the institution of titular bishops shows that 
ordination to the episcopacy does not necessarily involve an attachment to a 
specific, existing local church. Therefore, this understanding of the exercise 
of the munus docendi of the bishop is linked to the college of bishops. It is 
unclear how it is simultaneously linked to the local church. 


While remaining within this perspective, the question arises as to which 
extent a small group of the college of bishops within a certain territory—such 
as the territory of an episcopal conference—can exercise teaching authority 
and to which extend their pronouncements can be binding on the faithful 
within in that territory. In a way, the question asks to what extent such 
a small group of bishops can represent the whole college of bishops to 
whom—together with the pope—teaching authority has been granted. Indeed, 
the answer must be in the negative, because the college of bishops would not 


27 An indication of the complexity of the issue can be taken from the Nota explicativa praevia 


(= NEP), which was presented to the Council as it was about to vote on Lumen gentium. In 
no. 2, the NEP deals with the relationship between consecration, membership of the college of 
bishops, hierarchical communion, potestas and munus, topics which are still not clarified today. 
See the study by Hervé LEGRAND, “Communio ecclesiae, communio ecclesiarum, collegium 
episcoporum,” in Antonio SPADARO and Carlos GALLI (eds.), For a Missionary Reform of the 
Church: The Civiltà Cattolica Seminar, New York/Mahwah, NJ, Paulist, 2017, 336-357. 
Around the year 2000—soon after the publication of Apostolos suos—the (later created) Car- 
dinals Kurt Koch and Walter Kasper address the difficulty that Vatican II relates the bishop 
to the college of bishops but omits the requirement to be ordained for a specific local church, 
and they propose the notion of perichorese to express the relationship between the bishop as 
head of a local church and as a member of the college of bishops. For a report and extensive 
literature, see Myriam WULENS, “Bishops and Their Relationship to a Local Church: A Canon- 
ical Perspective,” in Jur, 66 (2006), 211-241. See also Philipp REISINGER, Jurisdiktionsprimat 
und bischôfliche Kollegialität in perichoretischer Zusammenschau: Ein spekulativer, theolo- 
gischer Entwurf zum Subjekt der höchsten Autorität der Kirche unter besonderer Berücksich- 
tigung der kanonischen Gesetzgebung im CIC/1983 und CCEO, Miinchener Theologische 
Studien Systematische Abteilung 72, St. Ottilien, EOS Verlag, 2012. 
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act on the basis of representation but rather on the basis of participation of 
all its members. 


Within this way of thinking, another aspect is of relevance. Vatican I 
affirmed that, by divine law, the diocesan bishop is the vicar of Christ in 
his local church (LG 26). This raises the question of the extent to which a 
decision by an episcopal conference can overrule the authority and respons- 
ibility of the diocesan bishop in his diocese. When the full college of bish- 
ops acts, as in an ecumenical council, this is not problematic because the 
authority is exercised by the college of bishops with the pope, which con- 
stitutes the supreme authority in the Church. On the contrary, it is prob- 
lematic when only a part of the college acts, as in an episcopal conference. 
Thus, the conclusion is drawn that the episcopal conference would prob- 
ably not have a strong theological foundation. Decisive in this argumenta- 
tion is that the episcopal conference is seen as a gathering of a fraction of 
the college of bishops. This is a top-down reflection on the notion and 
implication of collegiality. 

A different approach starts with the need felt by diocesan bishops 
responsible for their local churches to cooperate with their neighbors for 
the good of their mutual churches and their capacity to fulfill their mission 
in the world effectively. Vatican II did not hesitate to mention such cooper- 
ation in a positive way, and it also qualified it theologically by stating: “By 
divine providence it has come about that various churches, founded in 
various places by the apostles and by their successors, have in the course 
of time become joined together in several groups, organically united, 
which, while maintaining the unity of faith and the unique divine constitu- 
tion of the Church, enjoy their own discipline, their own liturgical usage 
and their own theological and spiritual patrimony” (LG 23).”? The patri- 
archal churches and, in recent times, episcopal conferences are mentioned 
as examples. The argument is made that “from the earliest centuries of the 
Church, bishops, while in authority over particular churches, have drawn 
inspiration from the bond of fraternal love and zeal for the mission of all 
people which was given to the apostles. Accordingly, they have pooled 
their resources and coordinated their plans to promote the common good 
and also the good of individual churches” (CD 36). They gathered in 


The Council consciously chose the words, Divina autem providentia, to underscore that these 
institutions could not just be seen as being of merely ecclesiastical law. For the development 
of the text in the Council, see Oliver ROUSSEAU, “Divina autem providentia: L'histoire d’une 
phrase de Vatican II,” in AA.VV., Ecclesia a Spiritu Sancto edocta, Lumen gentium 53, 
Mélanges théologiques: Hommage a Msgr. Gérard Philips, Bibliotheca Ephemeridum Theo- 
logicarum Lovaniensium 27, Grembloux, Editions Duculot, 1970, 281-289. 
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synods and provincial and plenary councils “in which the bishops drew up 
for the different churches a uniform procedure to be followed both in the 
teaching of the truths of the faith and in the regulation of ecclesiastical 
discipline” (CD 36). With regard to more recent times, it is acknowledged 
that “bishops are often unable to discharge their office fittingly unless they 
do their work in daily closer agreement and collaboration with other bish- 
ops” (CD 37).*° The reasoning behind this approach can be seen as a bot- 
tom-up understanding of the cooperation of bishops with responsibilities 
for neighboring local churches. 


Neither of these two approaches is ultimately satisfying. By Vatican II, it 
was already recognized that the theological foundation of the conference was 
so complex that the Council agreed merely to acknowledge its existence. The 
conciliar commission communicated clearly that it was left to the post Vati- 
can II Church to attend to it.$! After discussing the theological foundation of 
the conference at synods in 1969 and 1985, Apostolos suos was published in 
1998. The then-prefect of the Congregation for the Doctrine of the Faith, 
Joseph Cardinal Ratzinger, wrote on that occasion: 


The Apostolic Letter, of course, does not intend to take up the entire ecclesi- 
ological problematic of the relationship between the universal Church and 
the particular Church which provides the background against which is posed 
the question of the nature of episcopal conferences. Nor does it intend to 
reply to all the many questions which theology has raised in recent years 
about the problem of clarifying the theological foundation for such organ- 
isms, an expression of collegial affect. It would be a mistake, then, to attrib- 
ute to the present pontifical document the aim of precluding further theo- 
logical clarifications in the line of fidelity and doctrinal continuity with 
magisterial teaching.*” 


In 2013, Pope Francis mentioned that theological clarity on the status of 
episcopal conferences has not been obtained and, in fact, increased centralization 


30 The rise of episcopal conferences relates to the newly established nations in Europe; the 
bishops of the dioceses within a specific nation feel the need to act together and with one 
voice on common problems that surpass the boundaries of their dioceses. 

See footnote 5 supra. 

Joseph RATZINGER, “Intervento del Prefetto della Congregazione per la Dottrina della Fede,” 
in OR, 24 July 1998, 1. “Certamente la Lettera Apostolica non intende riprendere l’intera 
problematica ecclesiologica relativa al rapporto tra Chiesa universale e Chiesa particolare, 
che costituisce lo sfondo entro il quale si pone la questione della natura delle Conferenze 
Episcopali, né ha l’intenzione di rispondere a tutti i numerosi quesiti che la teologia ha 
sollevato in questi anni intorno al problema di chiarire il fondamento teologico di tali organ- 
ismi, espressione dell’affetto collegiale. Sarebbe quindi errato attribuire al presente Docu- 
mento pontificio lo scopo di precludere ulteriori chiarificazioni teologiche, nella linea della 
fedelta e della continuita dottrinale con l’insegnamento del Magistero.” 


31 
32 
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has occurred. While referring to Pope John Paul II, he remarked in his Apos- 
tolic Exhortation Evangelii gaudium: 


We have made little progress in this regard. The papacy and the central 
structures of the universal Church also need to hear the call to pastoral con- 
version. The Second Vatican Council stated that, like the ancient patriarchal 
Churches, episcopal conferences are in a position “to contribute in many and 
fruitful ways to the concrete realization of the collegial spirit.” Yet this 
desire has not been fully realized, since a juridical status of episcopal con- 
ferences which would see them as subjects of specific attributions, including 
genuine doctrinal authority, has not yet been sufficiently elaborated. Exces- 
sive centralization, rather than proving helpful, complicates the Church’s life 
and her missionary outreach.” 33 


How can a way forward be envisioned? 


2 — Relocating communio episcoporum within the communio 


fidelium 


I have argued previously that Pope Francis “hit a reset button” regarding 


the interpretation of Vatican II.*4 He did so in a particular way when he 
commemorated the fiftieth anniversary of the institution of the synod of 
bishops on 17 October 2015.% This commemoration occurred in the context 


of 


the Synod on the Family (2014 and 2015). In his address, Pope Francis 


focused on the notion of synodality, which he expanded from referring solely 
to the exercise of the collegiality of bishops to include the whole people of 
God. The Pope did not change the doctrine of the Council, but he was able 
to read it anew by reconfiguring the existing doctrines that the Council taught 
in relation to each other. Decisive in his approach is the relevance he gives 


33 


34 


35 


Pope FRANCIS, Post-Synodal Apostolic Exhortation Evangelii gaudium, The Joy of the Gos- 
pel, 24 November 2013, in AAS, 105 (2013), 1019-1137, no. 22; English trans. at www. 
vatican.va. 

Myriam WULENS, “Reforming the Church by Hitting the Reset Button: Reconfiguring Col- 
legiality within Synodality because of sensus fidei fidelium,” in The Canonist, 8 (2017), 
235-261. 

Pope Francis, Address during the Ceremony Commemorating the 50" Anniversary of the 
Institution of the Synod of Bishops, 17 October 2015. The address has no numbers of para- 
graphs. I will refer to it as Pope FRANCIS, Synod Address 2015, at http://m.vatican.va/con- 
tent/francescomobile/en/speeches/2015/october/documents/papa_francesco_20151017_50 
anniversario_sinodo.html. In 2018 Pope Francis unfolded his theological understanding with 
regard to synods of bishops in the doctrinal part of the Apostolic Constitution Episcoporum 
communion on the Synod of Bishops. 
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to the doctrine of the people of God as expressed in the second chapter of 
Lumen gentium, which becomes the hermeneutical key for understanding the 
doctrine on the hierarchy as expressed in chapter three of Lumen gentium. 
This paves the road for understanding hierarchical authority as service.’ This 
ecclesiological perspective is deeply interconnected with Vatican II’s new 
understanding of revelation as God speaking to men and women as friends 
to enter into fellowship with God (DV 2). It is thus an encounter with God 
guided by the Holy Spirit who leads in relationship and understanding 
(DV 5). Hence, the Council teaches the doctrine on sensus fidei fidelium 
(LG 12), which impacts the understanding of the participation of all faithful 
in exercising the munus docendi and of the specific role and authority the 
pope and bishops hold in this. The following sections will address these 
aspects to determine how they can impact the teaching office of episcopal 
conferences. 


2.1 — The Doctrine of the People of God as Hermeneutical Lenses 


The task expressed by Pope Francis to move forward with regard to better 
understanding the institution of episcopal conferences might be enhanced by 
recalling that the debate about the theological status of episcopal conferences 
has centered on what came to be known as the doctrine on the collegiality of 
bishops on the one hand and the relationship between the local and universal 
Church on the other. Vatican II developed its doctrine on the episcopal col- 
legiality of bishops in the context of responding to the doctrine on primacy and 
infallibility articulated in Vatican I. Among the issues at stake was the question 
about the theological status of a diocesan bishop and of the college of bishops 
in relation to the Roman Pontiff. Of great relevance was the origin of the 
power of orders and jurisdiction in relation to the episcopacy. The Council 
developed the doctrine of collegiality in relation to the papacy, but it was not 
an easy birth. A minority feared that the new doctrine in relation to the epis- 
copacy would diminish the power of the Roman Pontiff. Not to endanger a 
rupture—as had happened in Vatican I when a minority left the Council before 
a vote was taken—the Nota explicativa praevia (NEP) was presented before 


36 


Pope John Paul II affirmed this when, in promulgating the 1983 Code of Canon Law, he 
stated that the newness of the Council constitutes the newness of the Code, and he identified 
as part of that newness: “the doctrine in which the Church is presented as the people of God 
(cf. dogmatic constitution Lumen gentium, chapter 2) and hierarchical authority as service 
(cf. ibid., chapter 3).” Pope JOHN PAUL II, Apostolic Constitution Sacrae disciplinae leges, 
in AAS, 75 (1983), xii, English translation Code of Canon Law: Latin-English Edition, New 
English Translation,Washington DC, CLSA, 1998, xxx. 
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the final vote on Lumen gentium was taken.*’ The NEP clarified—or one might 
say modified—some of the controversial issues discussed in the third chapter 
of Lumen gentium. The intention was to accommodate the minority and arrive 
at a consensus about the document, which indeed was achieved. The tensions 
with regard to the ecclesiological status of the episcopacy were handled in the 
third chapter of Lumen gentium, without it ever being clarified what status the 
NEP had in relation to Lumen gentium. 


Yet, despite the NEP, the battle was not over. The Decree on the Pastoral 
Ministry of Bishops Christus Dominus (CD) was to draw more practical 
consequences of the theological foundation laid down in Lumen gentium. 
The document was considered an important foundation for a later revision 
of the 1917 Code. Those who had expressed reservations vis-a-vis the draft 
of Lumen gentium tried to reduce the impact of the changes made in Lumen 
gentium in the third session of the Council by insisting that Christus Dominus 
would be voted on in that same session, without reworking Christus Dominus 
in light of those changes. The intention to obstruct drawing consequences 
from the changes in Lumen gentium was noticed, and the Council decided to 
postpone voting on the document to its session a year later and mandated a 
revision.” The final text of Christus Dominus was voted on in the fourth 
session of the Council. Of course, it did not solve the theological problems 
that Lumen gentium was unable to solve, among them the theological foun- 
dation of episcopal conferences (CD 38). 


Vatican II not only clarified the relationship between the Roman Pontiff 
and the bishops, but it inserted a chapter entitled “People of God” into 


37 The Nota explicativa praevia is published together with but after Lumen gentium. It remains 
unclear whether the vote on Lumen gentium implied an acceptance of the NEP or what even 
the status of the NEP is. See in this regard the article by Cardinal Luis Antonio TAGLE, “The 
‘Black Week’ of Vatican II (November 14-21, 1964),” in Giuseppe ALBERIGO and Joseph 
KOMONCHAK (eds.), History of Vatican I, vol. IV, Church as Communion. Third Period and 
Intercession — September 1964-September 1965, Louvain, Peeters, 2003, 386-452. 

For an informative description of the tensions between Vatican II’s Theological Commission 
and the Commission on Bishops and Governance of Dioceses (Commissio de episcopis et 
dioecesano regimine) and the impact this had on Christus Dominus, see the studies by Klaus 
MGRSDORF, “Dekret über die Hirtenaufgabe der Bischöfe in der Kirche, Einleitung und Kom- 
mentar,” in Lexikon zur Theologie und Kirche — Das Zweite Vatikanische Konzil — Dokumente 
und Kommentare, Freiburg, Herder, 1967-1968, vol. 2, 127-247, here 128; Joseph KOMONCHAK, 
“The Struggle for the Council during the Preparation of Vatican II (1960-1962),” in Giuseppe 
ALBERIGO and Joseph KOMONCHAK (eds.), History of Vatican IT, vol. 1, Louvain, Peeters, 1995, 
167-350, here 179-184; and Guido BAUSENHART, “Theologischer Kommentar zum Dekret 
über das Hirtenamt der Bischôfe in der Kirche Christus Dominus,” in Peter HUNERMANN and 
Jochen HILBERATH (eds.), Herders theologischer Kommentar zum Zweiten Vatikanischen Kon- 
zil, Freiburg, Herder, 2005, vol. 3, 225-313, here 229-232. 
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Lumen gentium. The doctrine on the collegiality of bishops found expression 
in the third chapter of Lumen gentium, on the hierarchy. This third chapter 
was to a large extent developed before the decision was made not only to 
add the chapter on the People of God but to place it before the chapter on 
the hierarchy. This purpose of the new chapter of Lumen gentium was to 
articulate what is common to all faithful, before differentiations were made 
in the subsequent chapters on the hierarchy (chapter III), the laity (chapter 
IV), and religious (chapter V).*? The relevance of the insertion of this second 
chapter is that it is a hermeneutical lens for interpreting the subsequent chap- 
ters. The problem is that the third chapter on the hierarchy was not really 
reworked after the second was inserted. Thus, two different ecclesiological 
understandings stand side by side without a new synthesis. Experts on Vati- 
can II have referred to this as juxtaposition.“ The existence of juxtapositions 
had far-reaching consequences for the drafting of canonical norms, because 


3 Bishop Emiel-Josef De Smedt from Bruges had said in the first session of the Council on 


1 December 1962 that in the people of God all are connected one to another and all enjoy 
the same rights and duties. All participate in the kingly priesthood of the people of God. 
The pope is one of the faithful; the bishops, priests, laity, and religious: they all are faithful. 
They approach for the same sacraments; they all need forgiveness, the Eucharistic bread 
and the Word of God; and all reach out for the same home.” Acta Synodalia I/IV, 143. For 
some interesting considerations see Eva-Maria FABER, “Volk Gottes,” in Mariano DELGADO 
and Michael SIEVERNICH (eds.), Die grope Metaphern des Zweiten Vatikanischen Konzils. 
Ihre Bedeutung fiir Heute, Freiburg i.Br., Herder, 2013, 175. 

Hermann-Josef Pottmeyer was possibly one of the first to explain that Vatican II had two 
intentions: the renewal of the Church and fidelity in continuity. This led to juxtapositions 
which the Council could not develop into a new synthesis. POTTMEYER, “A New Phase in 
the Reception of Vatican II: Twenty Years of Interpretation of the Council,” in Giuseppe 
ALBERIGO, Jean-Pierre JossuA, and Joseph A. KOMONCHAK (eds.), The Reception of Vati- 
can II, Washington DC, The Catholic University of America Press, 1987, 37-38. Walter 
Kasper writes: “Admittedly, the harmonization between earlier and later tradition is often 
not completely successful; for—like most previous councils—Vatican II solved its task, not 
with the help of a comprehensive theory, but by pegging out the limits of the Church’s 
position. In this sense it was completely in the conciliar tradition for a juxtaposition to 
remain. As in the case of every council, the theoretical mediation between these positions 
is a task for the theology that comes afterwards.” KASPER, “The Continuing Challenge of 
the Second Vatican Council: The Hermeneutics of the Conciliar Statements,” in Walter 
KASPER, Theology and Church, New York, Crossroad, 1989, 171. Richard R. GAILLARDETZ 
explains such juxtapositions in the Council in The Church in the Making: Lumen gentium, 
Christus Dominus, Orientalium Ecclesiarum, Mahwah, NJ, Paulist, 2006, xvi-xviii. Henk 
WITTE, “Reform with the Help of Juxtapositions. A Challenge to the Interpretation of Vati- 
can II,” in Jur, 71 (2011), 20-34. It does not mean, however, that old and new just stand 
side by side. By placing the old in a new context, the new context determines the interpret- 
ation of the old. For further reflections, see Ormond Rusu, Still Interpreting Vatican IT: 
Some Hermeneutical Principles, Mahwah, NJ, Paulist Press, 2004, 27-30, 42 and 49. 
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the legislator often provided legislation that reflected only one side of the 
juxtaposition“! 


2.2 — À New Understanding of Revelation Impacts the Teaching 
Authority 


The insertion of the chapter on the people of God in Lumen gentium can- 
not be fully appreciated without acknowledging that Vatican II also pre- 
sented a new understanding of revelation. Since the Council of Trent, the 
Church had viewed revelation as a transmission of the faith in a top-down 
understanding: God reveals himself through and in Christ; through Peter and 
the other apostles, revelation occurs to the pope, the other bishops, the 
priests, and finally to the laity, who receive it in obedience. This notion of 
revelation is still present in the third chapter of Lumen gentium, as well as 
in the introductory canons to Book III on the teaching office in the 1983 
Code of Canon Law (cc. 749-755), despite the fact that Vatican II teaches a 
different understanding of revelation in both the second chapter of Lumen 
gentium and in Dei verbum. 


Revelation means that God enters into fellowship with people as friends 
(DV 2).* It is an encounter with God which is not only intellectual but 
touches people on all levels of their being. It is the Holy Spirit who leads 
people in grasping the faith (DV 5). Of great relevance is that the Word of 


41 This has major implications for the interpretation of the law. As insights about the juxtapos- 
itions have increased and at times have been eliminated, the question can be raised as to 
how this impacts interpretation of the law which was issued prior to the new insights. 
It touches on the topic of development of law by way of interpretation. That in turn relates 
to the question of whether the mens legislatoris must be considered as being primarily of 
historical relevance nearly four decades after the promulgation of the Code. For further 
thoughts on this, see Myriam WILENS, “Learning from the Past for a Future Reform of 
Canon Law: Hermeneutical and Systematic-Theological Reflections,” in Adrian LORETAN 
and Felix WILFRIED (eds.), Revision of the Codes of Canon Law. An Indian European Dia- 
logue, Law and Religion/Religionsrecht im Dialog, Vienna/Zurich, Lit, 2018, 233-253. 

In response to objections to the use of the word “friends,” Cardinal Augustin BEA, who was 
co-drafter of Dei verbum, wrote in 1967 that the word “friends” implies that this is an 
encounter at eye level. Scripture refers to Abraham as God’s friend (Is 41:8). The Book of 
Wisdom describes people as God’s friend and prophets (Wis 7:27). Jesus also refers to the 
apostles as friends (Lk 12:4 and Jn 15:14f), but the terminology implies that all disciples 
are meant: “What Jesus said to his first apostles he said, through them, to all his disciples 
throughout time. [...] So, the idea of friendship between God and man expresses more 
clearly the generosity of God, who stoops to treat man as an equal. This is the new and 
characteristic element of the text in which God presents himself as the friend of man.” 
Augustin BEA, The Word of God and Mankind, London, Chapman, 1967, 43. 
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God is listened to and heard by all, including the ordained members. Indeed, 
the ordained also must begin with listening to the Word of God.* Through 
a complex interaction of all the faithful, the Holy Spirit assists the commun- 
ity of believers, so that each and every one, according to his or her position 
and function, can grasp it.“ This notion of revelation impacts the notion of 
tradition, because it occurs through all the faithful. Because of the assistance 
of the Holy Spirit, the entire Church—not just the pope and the bishops— 
cannot err in faith (LG 12), and the Church can teach infallibly. However, 
over the course of history, this came to be understood as the infallibility of 
the magisterium. The infallibility of the Church was not denied, but the 
infallibility of the magisterium was understood to be “active,” whereas the 
infallibility of the Church was merely “passive.” Consequently, the Church 
nearly reached the point where the infallibility of the Church became depend- 
ent on the infallibility of the magisterium. 


By using the metaphor “people of God,” the Council expresses that 
believing occurs in community both in a synchronic and a diachronic way: 
the people receive the faith from those who precede them, as well as in 
interaction with those with whom they live. The working of the Holy Spirit 
occurs in the interaction of the people who make up the people of God: laity, 
religious, clergy. Indeed, through baptism, all participate in the threefold 
ministry of Christ and receive charisms (LG 14). Thus, the lived and living 
faith is a most important witness and source of faith, a /ocus theologicus, and 
there is a need for mutual listening and respect between the laity and the 
hierarchy. Vatican II expresses it as follows: 


The holy people of God shares also in Christ’s prophetic office; it spreads 
abroad a living witness to Him, especially by means of a life of faith and 
charity and by offering to God a sacrifice of praise, the tribute of lips which 
give praise to His name. The entire body of the faithful, anointed as they are 
by the Holy One (see 1 Jn 2, 20 and 27), cannot err in matters of belief. They 
manifest this special property by means of the whole peoples’ supernatural 
discernment in matters of faith when ‘from the bishops down to the last of 
the lay faithful’ they show universal agreement in matters of faith and 


43 The opening line of the Constitution on Divine Revelation Dei verbum is programmatic: 


“Hearing the Word of God with reverence and proclaiming it with faith...” (DV 1). 

In his address to the Council, the Belgian Cardinal SUENENS said that the Holy Spirit is not 
only granted to the ordained but to all Christians. The Church is a pneumatic reality not only 
built on apostles but also on prophets. Joseph SUENENS, Address to the Council on October 
22 1963, in Acta Synodalia I/M, 176. 

On the eve of the Council, the Belgian theologian Gustave Thils published an important 
preparatory study on this subject. THILS, L’infallibilité de peuple chrétien “in credendo” : 
Notes de théologie posttridentine, BETL 21, Paris, Desclée de Brouwer, 1963. 
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morals. That discernment in matters of faith is aroused and sustained by the 
Spirit of truth. It is exercised under the guidance of the sacred teaching 
authority, in faithful and respectful obedience to which the people of God 
accepts that which is not just the word of men [sic], but truly the word of 
God. Through it, the people of God adheres unwaveringly to the faith given 
once and for all to the saints, penetrates it more deeply with right thinking, 
and applies it more fully in its life. (LG 12) 


Thus, the Council teaches that the infallibility in docendo of the pope and 
bishops falls within the infallibility in credendo of the people of God. If the 
infallibility in credendo belongs to the whole Church, it is necessary that all 
listen to the Word of God, listen to each other, and discern together what the 
Holy Spirit is conveying (Rev 2:7).4 It is necessary to provide structures 
that support and promote such a process, which cannot be limited to an 
intellectual and rational exchange but must include empirical studies and 
aesthetics (e.g., liturgy, music, art, etc.). The deliberations about revelation 
do not only hold for infallible teaching. They also apply to the exercise of 
the munus docendi in the Church in a wider sense. 


2.3 — Pope Francis Hitting a “Reset Button”: a “Gear Shift” 


In the fall of 2014 and 2015, Pope Francis convoked a synod on the 
family and invited all the faithful around the world to participate actively in 
the preparations. On 17 October 2015, he also commemorated the fiftieth 
anniversary of the erection of the synod of bishops by giving an address in 
which he spoke about synodality.*” These two events mark a turning point 
in the interpretation of Vatican II. There was a reconfiguration in the inter- 
action between the different protagonists in the Church: the faithful, the 
bishops, and the pope listened and interacted in a different way to each other 


46 Cardinal Suenens (Brussels) emphasized that, through the Holy Spirit, Christ enlightens the 


people of God and leads them into the full truth. He added that it would be necessary to 
speak about the charisms of all faithful. Moreover, it would not be appropriate to ask only 
from the faithful respect and obedience towards the pastors. In a similar way, pastors should 
respect the charisms and gifts of the Holy Spirit granted to the laity. Bishop Candidus Padin 
(Rio de Janeiro) remarked that bishops also should practise the virtue of obedience, like the 
good shepherd who knows his flock, as the flock knows him. For him to shepherd them 
well, it is necessary that he investigates the signs of God which appear in the people. Cf. the 
study by Eva-Maria FABER, “Volk Gottes,” 175f. 

Pope FRANCIS, Address during the ceremony commemorating the fiftieth anniversary of the 
institution of the synod of bishops, 17 October 2015. The address has no numbered para- 
graphs. I will refer to it as POPE FRANCIS, Synod Address 2015. Cf. http://m.vatican.va/ 
content/francescomobile/en/speeches/20 1 5/october/documents/papa_francesco_20151017 
50_anniversario_sinodo.html. 
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to discern difficult questions and arrive at conclusions. A transformation of 
how the Church engages in discernment processes occurred, which no doubt 
will have a lasting impact. 


All this occurred in words and deeds. The pope initiated a survey to be 
conducted among all the faithful before the synod began. He invited bishops 
to ask their faithful to articulate their joy and hopes, their griefs and anx- 
ieties. The responses by the faithful were summarized by the episcopal con- 
ferences, and the fact that many conferences made their report public allowed 
the faithful from around the world to listen to the faithful in other parts of 
the world who experience and believe. A new pattern of interaction among 
the whole people of God was initiated.*® 


The transformation also occurred in words, as the pope used the com- 
memoration of the fiftieth anniversary of the synod of bishops as an oppor- 
tunity to reflect about synodality in the Church. He began with recalling that 
the body of the faithful cannot err in matters of belief. It is the famous 
infallibility in credendo. 

In the Apostolic Exhortation Evangelii Gaudium, I emphasized that ‘the 
people of God is holy thanks to this anointing, which makes it infallible in 
credendo’, and added that ‘all the baptized, whatever their position in the 
Church or their level of instruction in the faith, are agents of evangelization, 
and it would be insufficient to envisage a plan of evangelization to be carried 
out by professionals while the rest of the faithful would simply be passive 


recipients’ .4? 


Pope Francis added: “The sensus fidei prevents a rigid separation between 
an Ecclesia docens and the Ecclesia discens, since the flock likewise as an 
instinctive ability to discern the new ways that the Lord is revealing to the 
Church.” For this reason, the pope wanted to consult with the people of God 
before the synod on the family in 2014 and 2015. He admitted that the 


48 The new pattern of interaction was continued in the Synod on the Youth, celebrated in 2018. 


Pope Francis emphasized the need to consult within the diocese in Episcopalis communio, 
no. 7. Art. 6 § 1 determines that this occurs through the episcopal conferences and: “In each 
particular church, the bishops carry out the consultation of the people of God by recourse 
to the participatory bodies provided for by the law, without excluding other methods that 
they deem appropriate.” The document also highlights the right of all faithful to submit their 
contributions directly to the General Secretariat of the Synod (Art. 7 §2). For a comment 
see Alphonse BORRAS, “Episcopalis communion, mérites et limites d’une réforme institu- 
tionelle,” in Nouvelle Revue Théologique, 141 (2019), 66-88. 

Pope Francis opposes here professionals and merely passive recipients. Note that the term 
“passive recipients” refers to the pre-Vatican II understanding of revelation, where it is 
contrasted with the “active magisterium.” 
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consultation that took place was not sufficient to grasp the sensus fidei,° but 
he asks: 


How could we speak about the family without listening to their joys and 
hope, their sorrows and their anguish? A synodal Church is a Church which 
listens, which realizes that listening ‘is more than simply hearing’. It is a 
mutual listening in which everyone has something to learn. The faithful 
people, the college of bishops, the Bishop of Rome: all listening to each 
other, and all listening to the Holy Spirit, the ‘Spirit of truth’ (Jn 14:17), in 
order to know what he ‘says to the Churches’ (Rev 2:7). 


Central in Pope Francis’s reflection is listening by all members of the 
faithful, which is to occur before teaching can be done. The pope’s words 
reflect the new understanding of revelation, as taught by Vatican II in chap- 
ter two of Lumen gentium and in Dei verbum. He continues by outlining that 
the listening at the synod of bishops is a point of convergence of the listen- 
ing that has taken place at all levels of ecclesial life: “The Synod of Bishops 
is the point of convergence of this listening process conducted at every level 
of the Church’s life. The Synod process begins by listening to the people of 
God, which ‘shares also in Christ’s prophetic office’, according to a principle 
dear to the Church of the first millennium: Quod omnes tangit ab omnibus 
tractari debet.”>! The pope highlights that listening thus involves all levels. 
Indeed, in the preparation for the synod, the episcopal conferences played a 
role, in that they were to facilitate the mutual listening of the faithful and 


50 The International Theological Commission published the document “Sensus fidei in the Life 


of the Church” in 2014 (Cf. http: //www.vatican.va/roman curia/congregations/cfaith/cti docu- 
ments/rc cti 20140610 sensus fidei en.html). The document states that the sensus fidei is not 
the same as a public or majority opinion. Public opinion is a sociological concept related to 
the political model of representative democracy. Sensus fidei is not based on opinion but on 
faith. Cf. ITC, Sensus fidei, no. 118. For different commentaries on this document, see Thomas 
SODING (ed.), Der Spiirsinn des Gottesvolkes. Eine Diskussion mit der Internationalen Theo- 
logischen Kommission. Quaestiones disputatae 281, Freiburg i.Br., Herder, 2016. For a collec- 
tion with articles on the subject that were published before 2014, see Charles CURRAN and Lisa 
E. FULLAM (eds.), The sensus fidelium and Moral Theology Readings in Moral Theology 
vol. 18, Mahwah, NJ, Paulist, 2017; it includes my own study, which focuses on canonical 
implications: Myriam WULENS, “Sensus fidelium — Authority: Protecting and Promoting the 
Ecclesiology of Vatican II with the Assistance of Institutions?” 113-139. 

The phrase quod omnes tangit ab omnibus tractari debet originally added et approbari debet. 
Vatican I addressed the question of the reception of doctrine. Cf. Yves CONGAR, “Quod omnes 
tangit, ab omnibus tractari et approbari debet,” in Revue historique de droit français et étran- 
ger, IV. Série 36 (1958), 210-259 ; Orazia CONDORELLI, “Quod omnes tangit, debet ab omni- 
bus approbari. Note sull’origine e sull’utilizzazione del principio tra medioevo e prima eta 
moderna,” in JC, 53 (2013), 101-127; Jasmin HAUCK, “Quod omnes tangit debet ab omnibus 
approbari: Eine Rechtsregel im Dialog der beiden Rechte,” in Zeitschrift der Savigny-Stiftung 
fiir Rechtsgeschichte, Kanonistische Abteilung, 99 (2013), 398-417. 
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subsequently were to bring the outcome of the mutual listening that had 
occurred to the Church universal. 


In his reflections about synodality in the context of the synod of bishops, 
Pope Francis explicates the role and the responsibility of the bishops in the 
process of discernment. “The Synod process then continues by listening to 
the pastors. Through the Synod Fathers, the bishops act as authentic guard- 
ians, interpreters and witnesses of the faith of the whole Church, which they 
need to discern carefully from the changing currents of public opinion.” It is 
for this reason that Pope Francis said on the eve of the synod a year earlier: 
“For the Synod Fathers we ask the Holy Spirit first of all for the gift of 
listening: to listen to God, so that with him we may hear the cry of his 
people; to listen to his people until we are in harmony with the will to which 
God calls us.” The Pope explains that the synodal process “culminates in 
listening to the Bishop of Rome, who is called to speak as ‘pastor and teacher 
of all Christians’*’, not on the basis of his personal convictions but as the 
supreme witness to the fides totius Ecclesiae, ‘the guarantor of the obedience 
and the conformity of the Church to the will of God, to the Gospel of Christ, 
and to the Tradition of the Church.’ ”* 


The two previous quotes are about listening and witnessing. Somewhat 
later in his speech, Pope Francis says that the pope “is not, by himself, above 
the Church, but within it as one of the baptized, and within the College of 
Bishops as a Bishop among bishops, called at the same time—as Successor 
of Peter—to lead the Church of Rome which presides in charity over all the 
Churches.” In harmony with the differentiation between himself as a bap- 
tized person and as the holder of the office of the Bishop of Rome, Pope 
Francis affirms that, as pope, he does not teach his personal conviction and 
impose his own views and belief on the Church. Rather, after listening and 
while exercising his office, he acts as the supreme witness of the faith of the 
whole Church. It is important to note the word “witness” here, because it 
relates back to the language used in LG 12 and expresses how the pope 
teaches within the faith of the Church. Implicitly, the theological reasoning 
presented here would also apply to bishops in relation to their diocese: they 
share their faith with the other baptized when they are in the process of 


52 The pope refers here in a footnote to Vatican I, the Dogmatic Constitution Pastor aeternus, 


18 July 1870, ch. IV, Denz. 3074. Cf. c. 749 § 1. 

The text referred to here is Pope FRANCIS, Address to the Third Extraordinary General 
Assembly of the Synod of Bishops, 18 October 2014 (= FRANCIS, Address, Third Extraordin- 
ary Synod 2014). In this address, Pope Francis explains the notion of synodality, as well as 
the task of the bishops and the pope. http: //w2.vatican.va/content/francesco/en/speeches/2014/ 
october/documents/papa_francesco_20141018_conclusione_sinodo_dei_vescovi.html. 
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mutual listening and are thus members of the faithful, but acting in virtue of 
their office as diocesan bishop, they witness to the faith of the Church.‘ 
Pope Francis states that, when they are gathered in a synod of bishops, it 
belongs to the pope to see to the unity of the Church. That is not the primary 
task of the bishops. Pope Francis refers here to his 2014 address at the Extra- 
ordinary Synod on the Family, where he reminded the bishops of the 
responsibilities of a pope and those of the bishops. 


So, the duty of the Pope is that of guaranteeing the unity of the Church; it 
is that of reminding the faithful of their duty to faithfully follow the Gospel 
of Christ; it is that of reminding the pastors that their first duty is to nourish 
the flock—to nourish the flock—that the Lord has entrusted to them, and to 
seek to welcome—with fatherly care and mercy, and without false fears— 
the lost sheep. I made a mistake here. I said welcome: [rather] to go out and 
find them.” Indeed, the diocesan bishops do not have to do this “for the 
pope” so to speak. 


Subsequently, Pope Francis moves to a decisive point. 


Synodality, as a constitutive element of the Church, offers us the most appro- 
priate interpretive framework for understanding the hierarchical ministry 
itself. If we understand, as Saint John Chrysostom says, that ‘Church and 
Synod are synonymous,’ inasmuch as the Church is nothing other than the 
‘journeying together’ of God’s flock along the paths of history towards the 
encounter with Christ the Lord, then we understand too that, within the 
Church, no one can be ‘raised up’ higher than others. On the contrary, in the 
Church, it is necessary that each person ‘lower’ himself or herself, so as to 
serve our brothers and sisters along the way. 


It is important to note that Pope Francis sees synodality—and not just the 
hierarchy—as a constitutive element of the Church and the framework for 
understanding hierarchical ministry.*° On the basis of this understanding, he 
explains: “... in this Church, as in an inverted pyramid, the top is located 
beneath the base. Consequently, those who exercise authority are called 
‘ministers,’ because, in the original meaning of the word, they are the least 
of all.”*” Pope Francis explains that, only in serving the people of God does 


Pope Francis clearly connects the bishops gathered in a synod of bishops primarily back to 
the local church whom he “represents”: “The Bishops assembled in Synod represent in the 
first place their own Churches, but they are also attentive to the contributions of the Epis- 
copal Conferences which selected them and whose views about questions under discussion 
they then communicate.” FRANCIS, Episcopalis communio, no. 6. 

55 Pope FRANCIS, Address, Third Extraordinary Synod 2014. 

56 See the insightful study by John A. RENKEN, “Synodality: A Constitutive Element of the 
Church. Reflections on Pope Francis and Synodality,” in StC, 52 (2018), 5-44. 

A most interesting article on this topic was written by Ormund Rusu, “Inverting the Pyra- 
mid: The sensus fidelium in a Synodal Church,” in Theological Studies, 78 (2017), 299-325. 
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the bishop become Vicar of Christ for that portion of the flock entrusted to 
his care, that is, “the vicar of that Jesus who at the Last Supper bent down 
to wash the feet of the Apostles (cf. Jn 13:1-15).” In a similar way, the 
Successor of Peter is the servus servorum Dei: “For the disciples of Jesus, 
yesterday, today and always, the only authority is the authority of service, 
the only power is the power of the cross. ”58 


This perspective underscores the relevance of synodality for the local 
churches. Pope Francis encourages to use existing institutions for practicing 
synodality: the diocesan synod, the presbyteral council, the college of con- 
sultors, the cathedral chapter, and the diocesan pastoral council.°? He men- 
tions that it is only to the extent that these institutions remain connected to 
the base and “start from people and their daily problems, can a synodal 
Church begin to take shape.” Moving to the supra-local level, Pope Francis 
makes mention of “Ecclesiastical Provinces and Ecclesiastical Regions, Par- 
ticular Councils and, in a special way, Conferences of Bishops.” Again, he 
laments that the “hope expressed by the Council that such bodies would help 
increase the spirit of episcopal collegiality has not yet been fully realized. 
We are still on the way, part-way there. In a synodal Church, as I have said, 
‘it is not advisable for the Pope to take the place of local Bishops in the 
discernment of every issue which arises in their territory. In this sense, I am 


299 


conscious of the need to promote a sound ‘decentralization’. 


Concluding Reflections 


The purpose of this study is to discover which theological questions must 
be addressed with regard to the episcopal conference exercising teaching 
authority. The first part of this study reveals that most questions relate to the 
doctrine expressed in the third chapter of Lumen gentium, in particular those 


°8 While addressing the 2014 Synod of Bishops on the Family, Pope Francis said: “So, the 
Church is Christ’s—she is His bride—and all the bishops, in communion with the Successor 
of Peter, have the task and the duty of guarding her and serving her, not as masters but as 
servants. The Pope, in this context, is not the supreme lord but rather the supreme servant— 
the ‘servant of the servants of God,’ the guarantor of the obedience and the conformity of 
the Church to the will of God, to the Gospel of Christ, and to the Tradition of the Church, 
putting aside every personal whim, despite being—by the will of Christ Himself—the 
“supreme Pastor and Teacher of all the faithful’ (Can. 749) and despite enjoying ‘supreme, 
full, immediate, and universal ordinary power in the Church’ (cf. Cann. 331-334).” Pope 
FRANCIS, Address, Third Extraordinary Synod 2014. 

5 See John A. RENKEN, “Pope Francis and Participative Bodies in the Church: Canonical 
Reflections,” in StC, 48 (2014), 203-233. 
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doctrines that give expression to the relationship between the pope, the col- 
lege of bishops, and diocesan bishops. 


In line with his predecessors, Pope Francis urges a revisiting of the theo- 
logical foundation of episcopal conferences. The study has outlined that the 
entry into such a reconsideration must be a reflection on the conciliar doc- 
trine that found expression in the second chapter of Lumen gentium. Innov- 
ative, but in full conformity with Vatican II, is Pope Francis’s approach to 
use the content of the second chapter of Lumen gentium as a lens for inter- 
preting its third chapter. Such a reading leads to a transformative process. 
Pope Francis uses the notion of synodality as a vehicle to see to the inter- 
action of the different protagonists. By doing so, he places the communio 
episcoporum in the context of a communio ecclesiarum, which in turn con- 
nects it to a communio fidelium. Thus, Pope Francis begins his reflections 
not from the perspective of bishops, but rather from that of the faithful, 
which first includes the bishops as disciples? and subsequently sees them in 
service to the faithful entrusted to their care and for which they have been 
ordained. He thinks from a communio fidelium to a communio ecclesiarum 
in whose service the communio episcoporum stands. 


The question, “who speaks on behalf of whom and with what kind of 
authority,” will then have a new meaning. This is closely related to the doc- 
trines that the Church cannot err in faith, the infallibility in credendo in 
which realm the teaching office must remain. Therefore, the exercise of 
teaching authority in the Church, in particular the discernment process, is in 
need of a revision. This means taking a fresh look at the familiar and inves- 
tigating to which extent it is necessary to reconfigure different aspects, which 
includes reflecting on the unique responsibility of bishops, the college of 
bishops, and the bishop of Rome in exercising the munus docendi. 


Pope Francis has reflected on these issues in relation to the synod of 
bishops, but the theological insights he presents apply to all levels of the 
Church. That includes the episcopal conference, which until today does not 
involve the participation of the faithful in discernment processes and, con- 
sequently, has not implemented fully the doctrine of Vatican II. It must be 
stated that the current law does not forbid such an engagement. What is 
needed is the courage to undertake the journey. 


60 In Episcoporum communio no. 5 pope Francis writes: “Hence the bishop is both teacher 


and disciple. He is a teacher when, endowed with the special assistance of the Holy Spirit, 
he proclaims to the faithful the word of truth in the name of Christ, head and shepherd. But 
he is a disciple when, knowing that the Spirit has been bestowed upon every baptized person, 
he listens to the voice of Christ speaking through the entire People of God, making it 


> 


‘infallible in credendo’. 
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It is remarkable that Pope Francis reflects while inviting the Church to 
begin the journey, without waiting for all of the theological questions to be 
clarified. “Learning by doing” means reflecting as one experiences and 
adjusting where necessary. Vatican IT testifies to the success of such a pro- 
cess because, for many council fathers, their experiences were decisive for 
the doctrine they subsequently approved. It requires once more the trust that 
the Holy Spirit will accompany the process also today. 
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L'UNITÉ DE L'ÉGLISE DANS LA DIVERSITÉ 


LE ROLE DE L'ESPRIT SELON 
YVES CONGAR, O.P. 


JOSEPH FAMERÉE 


RESUME — L'article ne vise pas à retracer de manière détaillée l’ensemble 
de l’évolution d’ Yves Congar, o.p., en matière de pneumatologie ecclésio- 
logique, mais est plus particulièrement attentif à la phase postconciliaire et 
ultime de sa pensée concernant le rôle de l’Esprit par rapport à l’unité et à 
la diversité ecclésiales, telle qu’on la trouve notamment dans sa trilogie 
Je crois en l'Esprit Saint (1979-1980) et dans La Parole et le Souffle (1984). 
Congar y est passé d’une ecclésiologie christocentrique au départ, mais qui 
s’efforçait déjà de faire une place plus juste à l'Esprit Saint et reconnaissait 
de plus en plus son rôle propre dans l’Église, à une ecclésiologie que l’on 
pourrait qualifier de christo-pneumatologique, où la puissance de commu- 
nion et de diversification ecclésiales de l’Esprit est plus pleinement honorée. 


SUMMARY — The article is not intended to provide a detailed account of 
the evolution of Yves Congar, O.P. in the field of ecclesiological pneuma- 
tology, but it is more particularly attentive to the postconciliar and final 
phase of his thinking concerning the role of the Spirit in relation to ecclesial 
unity and diversity, as found especially in his trilogy Z Believe in the Holy 
Spirit (1979-1980) and in The Word and Spirit (1984). Congar went from a 
Christocentric ecclesiology at the beginning, which was already striving to 
make a more proper place for the Holy Spirit, and which more and more 
recognized the Spirit’s proper role in the Church, to an ecclesiology that one 
could describe as christo-pneumatological, wherein the power of ecclesial 
communion and diversification of the Spirit is more fully honored. 


Introduction 


Cette contribution ne visera pas avant tout à retracer, du moins de manière 
détaillée, l’ensemble de l’évolution d’ Yves Congar en matière de pneumatologie 
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ecclésiologique. Tout en tenant compte de cette évolution pour bien comprendre 
la pensée congarienne (car Congar n’est pas un systématicien), on sera plus par- 
ticulièrement attentif à la phase postconciliaire et ultime de celle-ci concernant le 
rôle de l’Esprit Saint par rapport à l’unité et la diversité ecclésiales, telle qu’on 
la trouve notamment dans sa grande trilogie Je crois en l'Esprit Saint (1979- 
1980) ou dans La Parole et le Souffle (1984), son dernier ouvrage sur le sujet. 


On commencera donc par prendre acte d’une ecclésiologie christocentrique 
au départ, mais qui s’efforce dès le début de faire une place plus juste à 
l'Esprit Saint et reconnaît de plus en plus son rôle propre dans l’Église. Dans 
cet itinéraire théologique, un seuil sera franchi avec la grande synthèse pneu- 
matologique qui vient d’être évoquée, Je crois en l Esprit Saint, permettant 
au dominicain français d’honorer plus pleinement la puissance de commu- 
nion et de diversification ecclésiales de l’Esprit. On pourrait dire dès à pré- 
sent qu’une pensée initialement très christocentrique, mais constamment 
corrigée par une pneumatologie de plus en plus affinée, a donné en définitive 
une théologie très équilibrée, trinitaire, ni christomoniste ni pneumatomo- 
niste, surtout dans les derniers écrits de Congar!. 


1 — D’une vision christocentrique vers une vision 
christo-pneumatologique de l’Église 


Si la théologie congarienne antéconciliaire est très christocentrique, l’Es- 
prit n’en est évidemment pas absent pour autant, mais son rôle est nettement 
subordonné au Christ. Cette pensée christocentrique se dégage notamment 
des écrits ecclésiologiques. Ce que le dominicain appelle « la structure et la 
vie » est un schème ecclésiologique récurrent avant le Concile. À travers ce 
schéme se dessine une certaine vision des rapports entre le Christ et l’ Esprit. 
La structure désigne l’aspect institutionnel de l’Église (son existence objec- 
tive et son mystère surnaturel), la vie son aspect communautaire et commu- 
nionnel (les réalités chrétiennes dans le sujet religieux et l’assemblée des 
fidèles en son développement historique). En d’autres termes encore, l’Église 
est « donnée » d’en haut et faite hiérarchiquement (en tant que don antérieur 
de Dieu et structure constitutive du salut), mais elle est aussi « agie » d’en 
bas et faite (ou à faire) par ses membres (ceux-ci font fructifier la structure 
du salut dans la vie ecclésiale concrète). 


' Dans l’exposé qui suit, je m’inspirerai abondamment, et souvent littéralement, du chapitre 


V (« Christologie, pneumatologie et ecclésiologie trinitaire ») de J. FAMERÉE et G. ROUTHIER, 
Yves Congar, Paris, Éd. du Cerf, coll. « Initiations aux théologiens », 2008, 149-173. 
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Dans Chrétiens désunis?, cette « dualité » se laisse déjà détecter partiel- 
lement sous la distinction entre l’Ecclesia de Trinitate (essence divine de 
l'Église) et l’Ecclesia ex hominibus (forme humaine de l'Église, vie collec- 
tive des chrétiens dans une unité visible et sociale), l’unité de ces deux 
dimensions ecclésiales se réalisant dans l’Ecclesia in Christo. La logique 
divine d’unité (extension de la vie divine de Trinitate) et la logique humaine 
sociétaire d’unité (communication de la vie divine conformément à notre 
condition incarnée et sociale, ex hominibus) s’unifient dans la médiation 
christique de cette communication de la vie divine, qui se prolonge dans la 
sacramentalité ecclésiale. L’ecclésiologie congarienne est d’abord et fonciè- 
rement christologique et même christocentrique. Encore s’agit-il ici du Verbe 
incarné dans sa vie terrestre et sa Passion, dans ses acta et passa in carne, 
du Jésus « historique », fondateur de l’Église, plutôt que du Christ ressus- 
cité. A ce stade, l’unité de l'Église vient du Christ (Ecclesia in Christo), la 
diversité ecclésiale (à résorber ou ramener à l’unité) vient des êtres humains 
(Ecclesia ex hominibus). 


Le principe christologique restera prédominant dans les écrits anté-conci- 
liaires, mais Congar tâchera progressivement de le compléter par un principe 
pneumatologique ; de même, la structure essentielle de l’Église (Don de 
Dieu dans le Verbe incarné ; Institution visible et hiérarchique de l’Église, 
prolongeant sacramentellement l’ Unus mediator) se verra complétée et 
enrichie par la vie ecclésiale des fidèles (celle-ci, contrairement à la struc- 
ture, se trouve affectée de relativité historique et d’un certain caractère 
contingent). À cette époque, une vraie articulation des deux aspects ecclé- 
siaux fait cependant défaut ; il s’agit de l’addition d’un élément plutôt secon- 
daire à un élément vraiment essentiel et structural : la vie de la communauté 
chrétienne n’apparaît pas constitutivement nécessaire à l’Église au même 
titre que la structure hiérarchique de celle-ci. Certes, l’ecclésiologue domi- 
nicain fera de plus en plus place à l'Esprit Saint dans la vie de l’Église, 
soulignant sa liberté d’intervention : il ne sera plus un « pur vicaire du 
Christ »$, 


Les Esquisses du Mystère de l'Église de 1941, rédigées très peu de temps 
après Chrétiens désunis, sont encore foncièrement christologiques et même 
christocentriques, et il s’agit très nettement du Christ historique. Ainsi, 
l’œuvre de l'Esprit au-dedans de l’Église et celle du Corps apostolique au- 
dehors, toutes deux étroitement conjuguées, sont-elles présentées « comme 


N 


Cf. Y. CONGAR, Chrétiens désunis. Principes d’un « cecuménisme » catholique, Paris, Éd. 
du Cerf, coll. « Unam Sanctam » n° 1, 1937. 

Pour une description suggestive de cette évolution, cf. J. RIGAL, « L’ecclésiologie trinitaire 
du Pére Congar », dans Bulletin de Littérature Ecclésiastique, 106 (2005), 159-170. 
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deux activités vicaires de celle du Christ »*. Il est néanmoins intéressant de 
noter qu’au terme de la deuxième Esquisse (« L'idée de l’Église chez saint 
Thomas d’Aquin »), Congar livre une brève réflexion méthodologique pour 
une ecclésiologie qui garde la grande tradition des Pères. Celle-ci est, selon 
lui, caractérisée par trois traits, dont le premier est la réalité pneumatologique 
de l’Église, citée avant même la réalité christologique de cette dernière. Il veut 
signifier par 1a que l’Église est « un corps dont le Saint-Esprit est l’âme et le 
principe d’unité dernier »>. Dans le premier appendice des Esquisses, consa- 
cré à « Lesprit des Pères d’après Moehler », il précise que tout le dévelop- 
pement de la vie ecclésiale, homogène à l’Église primitive, est animé par la 
présence, l’action et le don indéfectibles de l’Esprit Saint, qui fondent 
l'Église, La même idée est reprise en d’autres termes dans le second appen- 
dice, qui est une réflexion inspirée de Mohler sur « L’hérésie, déchirement de 
l’unité » : c’est « grace à l’ Esprit qui habite et besogne en elle » que la réalité 
vivante de l'Église, des origines à maintenant, demeure une et continue (c’est 
précisément en demeurant dans cette réalité vivante et en revivant l’esprit des 
origines que l’on peut réformer l’Église sans verser dans I’hérésie)’. L'Esprit 
Saint acquiert ainsi, dans l’ecclésiologie des Esquisses à la lumière des Pères, 
une importance qui était moins perceptible dans Chrétiens désunis : il est 
principe d’unité dernier. 

Le maitre-livre de Congar, Vraie et fausse réforme dans l'Église, préparé 
de 1946 à 1949 et publié en 1950, révèle quelques évolutions plus nettes 
encore concernant les rapports entre le Christ et l’Esprit Saint. Le rôle de 
celui-ci semble en effet mieux attesté à côté du Christ ou dans sa particularité, 
voire sa relative indépendance, par rapport à lui. Dans sa réflexion sur le 
double sens de la Communio sanctorum, le théologien dominicain note que 
« le principal de la sainteté de l’Église nous est affirmé comme caché en Dieu, 
avec le Christ et le Saint-Esprit »$. La sainteté essentielle de l’Église, celle qui, 
plus profondément que les œuvres de ses membres (saints, sancti) et les effets 
des sancta (dons saints de Dieu) en eux, caractérise son être même, ne peut 
être affirmée que dans la foi au Saint-Esprit, dont c’est l’œuvre propre. 
Le « Credo ... in sanctam Ecclesiam » doit être compris comme un « Je crois 
en l'Esprit Saint sanctifiant, unissant l’Église »°. Le Saint-Esprit est véritablement 


4 Esquisses du Mystère de l'Église, Paris, Éd. du Cerf, coll. « Unam Sanctam » n° 8, 1941, 36. 
5 Ibid., 90-91. 

6 Cf. ibid., 148. 

7 Ibid., 162. 

8 


Vraie et fausse réforme dans l’Église, Paris, Ed. du Cerf, coll. « Unam Sanctam » n° 20, 
1950, 102-103. 
° Cf. ibid., 102-103 (en référence à Thomas d'Aquin). 
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donné à l’Église, en « arrhes » sans doute et de façon encore imparfaite, mais 
réelle : il l’habite, il la « remplit »!°. Comme Epouse du Christ et habitée par 
l'Esprit, l’Église jouit d’une sainteté objective inamissible!!. À propos du pro- 
phétisme de et dans l’Église, notre théologien distingue différents types d’as- 
sistance de l’Esprit, notamment celle liée à la charge, à l’enseignement ex 
officio, et l'inspiration imprévisiblement donnée pour un enseignement ex spi- 
ritu. On peut ainsi parler d’un double prophétisme conjugué de la « périphé- 
rie » et du « centre » en ce sens qu’un seul et même Esprit anime et gouverne 
l'Église en son « centre » comme en sa « périphérie », en ses chefs comme en 
tout son corps, chaque partie selon son rôle dans le tout!?. On voudrait souli- 
gner la place faite ici à l’imprévisible de l'Esprit, et donc à sa liberté par rap- 
port à l’institution christologique et apostolique des ministères ecclésiaux, eux- 
mêmes bien sûr assistés par l’ Esprit. Il n’en reste pas moins que, aux yeux de 
Congar à cette époque, la vie (mouvements prophétiques, « périphérie »), pour 
être la vie de l'Église, doit se rattacher à la structure (« centre »), tandis que 
la fermeture du « centre » aux requêtes de la « périphérie » ne met pas en 
cause les fondements mêmes de l’existence ecclésiale, seule sa plénitude ris- 
quant de n’étre pas atteinte !. À travers ces catégories ecclésiales, c’est encore 
une subordination de l'Esprit au Christ qui s’exprime, ou du moins un critère 
ou une limite irréductible d’origine christologique et apostolique permettant de 
discerner ce qui (n’)est (pas) de l’Esprit. Et pourtant, dans la troisième partie 
de l’ouvrage, où l’auteur cherche à déterminer la différence de l’ecclésiologie 
catholique par rapport à la Réforme luthérienne, la réalité actuelle du don de 
l'Esprit à l’Église est nettement affirmée, de même qu’une mystérieuse dualité 
du Christ et de l’Esprit. Même si le Royaume plénier et consommé est encore 
attendu, le principe du salut est advenu et a été donné au Peuple de Dieu (le 
Saint-Esprit), ainsi que les moyens corporels de ce salut (le corps apostolique 
et les sacrements). « (Le Saint-Esprit) est donné lui-même, substantiellement, 
de telle sorte qu’il habite dans l’Église »'4. Il garantit et achève en elle tous les 
actes découlant de sa structure (fidélité de la Tradition, efficacité de grâce des 
actes sacramentels, valeur des pouvoirs apostoliques), son indéfectibilité et son 
infaillibilité. Pourtant, « il n’y a pas, entre la réalité spirituelle qui est la com- 
munion avec Dieu et les moyens ecclésiaux visibles, une liaison absolue. Tout 
ne vient pas de l’appareil apostolique visible. (...) la puissance de Dieu n’est 
pas liée aux sacrements et peut en procurer la réalité sans que le signe ecclésial 


10 Cf. ibid., 79. 

11 Cf. ibid., 105-106. 
12 Cf. ibid., 285 ss. 
13 Cf. ibid., 295 ss. 
14° Tbid., 479. 
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soit posé »!5. Mais, pour étudier cette question à fond, il faudrait sans doute 
réfléchir sur le fait mystérieux de la dualité du Christ et de l’Esprit : « le 
Saint-Esprit n’est pas un pur vicaire du Christ »!f. 


Voilà pour le moins une certaine évolution par rapport à ce qu’on a pu 
lire sur l’œuvre ecclésiale de l’Esprit dans les Esquisses. L'Esprit est aussi 
source d’une certaine diversité dans les membres du corps ecclésial et agit 
aux périphéries de l’Église, non seulement dans le centre ministériel aposto- 
lique ; il promeut ainsi la plénitude ecclésiale. 


Cette évolution sera précisément développée dans la nouvelle édition des 
Esquisses, publiée en 1953, où une importante étude intitulée « Le Saint-Es- 
prit et le Corps apostolique, réalisateurs de l’œuvre du Christ » remplace les 
deux appendices de la première édition rédigés pour le centenaire de 
J.A. Mohler!’. Cette Esquisse trace deux axes majeurs, dont le second est 
plus neuf, du moins par son traitement plus systématique : d’une part, les 
rôles conjoints de l’Esprit et des apôtres dans la réalisation de l’Église ; 
d’autre part, la liberté de l'Esprit dans l’Église. 


Si le Saint-Esprit prolonge et accomplit l’œuvre du Christ, c’est dans des 
conditions de liaison à l’Incarnation de Jésus assez différentes de celles des 
apôtres. La mission du Saint-Esprit est une suite de celle de Jésus, mais en 
même temps une mission propre, originale et irréductible à celle du Verbe 
incarné : elle constitue la mission d’un autre Paraclet. Il existe une homogé- 
néité de finalité et de contenu entre l’œuvre du Saint-Esprit et celle du Christ. 
L'Esprit a pourtant un rôle propre, celui d’inscrire dans l’Église comme une 
dimension prophétique, « un mouvement par lequel elle tend à accomplir, 
jusqu’à la fin, ce dont le Christ a mis en elle le germe »!®. Le rôle de l'Esprit 
n’est pas seulement d’intérioriser aux personnes les dons de Dieu, mais aussi 
de « donner à l’institution la vie et le mouvement (et, en ce sens, l’effica- 
cité) »!° ; plus radicalement, il a joué un rôle dans la constitution même de 
cette cause universelle de salut qu’est Jésus-Christ : « Si le Saint-Esprit est 
venu sur Marie en vue de la conception de Jésus, il vient sur Jésus au bap- 
tême, en vue de le consacrer au ministère messianique »*°. Ce baptême du 
Christ, où est institué le baptême d’Esprit, celui de notre propre filiation, 
signe le début de l’ordre sacramentel, de l’ordre du ministère, et de cette 


IS Tbid., 481-482. 

16 Ibid., 482. 

Esquisses du Mystère de l'Église, 2° éd., Paris, Éd. du Cerf, coll. « Unam Sanctam » n° 8, 
1953, 129-179 : cité désormais EME (1953). 

18 EME (1953), 135. 

1 EME (1953), 155. 

2 EME (1953), 156. 
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association du Saint-Esprit à l’un et à l’autre. « Le fondement de cette union 
entre le Saint-Esprit et l’institution ecclésiale, c’est l’union d’opération qu’il 
y a, d’abord, entre le Saint-Esprit et le Christ », une union fondée dans le 
mystère de la circumincession des Personnes divines et manifestée, pour le 
Christ, lors de son baptême, comme pour l’Église et l’apostolat, à la Pente- 
côte, qui fut leur baptême d’Esprit Saint?!. 


Dans la construction de l’Église comme communauté des hommes sauvés, 
cependant, l’action du Saint-Esprit n’apparaît pas toujours liée aux moyens 
institutionnels ; cette sorte d’autonomie se manifeste principalement dans les 
charismes et les irruptions soudaines ou les conduites imprévisibles de l'Esprit. 
En ce qui concerne les charismes tout d’abord, ces dons spirituels ordonnés à 
l’édification du Corps du Christ et donnés directement par le Saint-Esprit ou le 
Christ glorifié, il n’y a certes pas d’opposition radicale entre eux et le ministère 
hiérarchique, lui-même lié à l'Esprit. « En réalité, charismes et fonctions hié- 
rarchiques se compénètrent »?. Néanmoins, le pneumatisme charismatique 
« est assimilé à l’unité de l’Église » par la soumission à une règle de foi objec- 
tive et à l’autorité apostolique, qui assure la « continuité à l’œuvre historique 
du Verbe incarné »”. Mais il reste qu’un grand nombre de charismes ne 
viennent pas des opérations hiérarchiques, même s’ils doivent se soumettre à 
elles pour être recevables dans l’Église : ces faits de la vie ecclésiale, ces 
« apports latéraux imprévisibles » ne cessent de construire aussi l’Église. On 
est donc en présence d’une « évidente dualité des voies par lesquelles le 
Saint-Esprit opère, et donc aussi par lesquelles se construit l’Église », même si 
cette dualité n’est que relative. Précisément, à propos de ces irruptions et 
conduites imprévisibles de l’ Esprit, il faut parler d’une intervention directe de 
celui-ci, avec une sorte d’actualisme et de liberté souveraine pour diriger 
comme personnellement la croissance de l’Église et la construction du Corps 
mystique : l’action qu’il déploie dans l’institution ne se laisse pas réduire au 
fait qu’il est donné et lié à celle-ci ; il demeure transcendant à l’Église qu’il 
habite, il est une Personne souveraine, active et libre. Si le Corps du Christ se 
construit par la médiation régulière, fonctionnelle et hiérarchique, des ministres 
institués et des sacrements notamment, « il se construit aussi par la médiation 
imprévisible, occasionnelle et fraternelle des diverses rencontres et des signes 
inattendus que l’Esprit de Jésus suscite et qu’il offre aux âmes disposées à les 
accueillir »#, Cette « loi » des occasions, des rencontres et des « événements », 


21 Cf. EME (1953), 155-157. 
22 EME (1953), 165. 

3 EME (1953), 166. 

2% Cf. EME (1953), 168-169. 
235 EME (1953), 170-171. 
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sous une impulsion d’en haut, s’avère un des éléments les plus « constants » 
de la vie de l’Église : ce secteur de libre intervention et d’action immédiate de 
l'Esprit constitue l’un de ses traits les plus accusés et les plus décisifs. Dans 
cet ordre de la vie ecclésiale (distinct de l’ordre de la structure hiérarchique), 
l'Esprit Saint agit encore comme envoyé par le Fils pour accomplir son œuvre, 
mais une œuvre que mène activement le Christ glorifié, chef et tête céleste du 
corps qu’il se construit sur terre par le libre jeu de sa grace, tout en lui restant 
transcendant. Cependant, cette liberté qui se manifeste dans les dons et les 
initiatives, destinés à construire le Corps du Christ, ne révèle pas seulement la 
transcendance du Chef, mais une dualité de missions et de Personnes divines : 
« L'Église est l’œuvre du Christ et du Saint-Esprit, le fruit de deux missions 
personnelles distinctes »*°. Dans la terminologie congarienne, une ecclésiologie 
de la vie équivaut à une ecclésiologie pneumatologique et charismatique, de 
même qu’une ecclésiologie de la structure à une ecclésiologie christologique. 
Congar propose de ne sacrifier aucun de ces deux pôles, ni la vie ni l'institution 
en tant qu’élément structurant par rapport à la vie, même si une certaine tension 
doit demeurer entre les deux”. Tel est un enseignement précieux de cette théo- 
logie équilibrée et « conjonctive » (... et ... et). 


L'Esprit, librement par ses dons divers, construit et édifie l’Église du 
Christ, et la mène vers la plénitude. Mais précisément en Église, il importe 
toujours de discerner, de vérifier que tel ou tel don, tel ou tel charisme vient 
bien de l’Esprit du Christ, s’inscrit dans la continuité ou la fidélité à l’œuvre 
du Verbe incarné et construit ainsi le corps ecclésial du Christ. 


On voit comment Congar recherche alors un certain équilibre entre chris- 
tologie et pneumatologie. Mais il faut attendre les années postconciliaires 
pour discerner une évolution significative dans leur articulation : un rééqui- 
librage pneumatologique d’abord (l'Esprit, agent de communion ecclésiale), 
une dépendance mutuelle entre christologie et pneumatologie ensuite (l’Es- 
prit agent de différenciation ecclésiale). 


2 — L'Esprit, agent de la communion différenciée 
(différenciante) de l’Église 


Dès le début des années 1970, Congar affronte la critique récurrente de 


christomonisme adressée à la théologie occidentale par les Orthodoxes 


2% EME (1953), 175. 
27 Cf. EME (1953), 176-179. 
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notamment. Dans une contribution remarquée’, le dominicain français prend 
acte de l’objection selon laquelle les Latins tendraient à faire du Saint-Esprit 
une simple fonction du Christ, consistant à effectuer, dans l'Église, l’œuvre 
de ce dernier, mais il la trouve « exagérée » et « insuffisamment fondée ». 
Il n’en reconnaît pas moins que « tant de remarques inspirées par une 
réflexion profonde (...) nous invitent à une autocritique (...). La tradition 
latine a une théologie du Saint-Esprit, de ses opérations, de son habitation 
sanctifiante dans les âmes. Il reste qu’à l’époque scolastique, où l’on peut 
voir comme son moment classique, elle a développé avec prédilection l’as- 
pect christologique du mystère chrétien. Elle y était portée par sa recherche 
de clarté notionnelle, — le mystère de l’Esprit offre peu de prise à un dis- 
cours conceptualisé, — et aussi par sa tendance à passer de la considération 
de l'Économie à celle de l’ontologie »2. Notre théologien va précisément 
poursuivre et approfondir cette autocritique, entamée par lui depuis trois 
décennies déjà. 

En matière de théologie des ministères, son recueil d’articles de 1971, 
Ministères et communion ecclésiale*, manifeste une vision plus trinitaire de 
l'Église et de ses membres. Congar y reconnaît en effet l’ inconvénient de la 
conceptualité du ministère exposée dans Jalons pour une théologie du laïcat 
en 1953. Selon un schéma linéaire, le Christ y était la cause de la hiérarchie, 
elle-même cause de l’Église comme communauté des fidèles, avec le danger 
de faire du « Sacerdoce hiérarchique » une médiation qui supposerait un 
peuple mineur, impuissant et passif. Ce schéma situe, en effet, le « prêtre 
ministériel » comme antérieur et pour autant extérieur à la communauté, 
ramenant la construction de la communauté à l’action du « ministère hiérar- 
chique ». Or, c’est Dieu, c’est le Christ qui, par son Saint-Esprit, ne cesse 
de construire une Église dans la variété des services ou ministères « charis- 
matiques ». Jésus a institué une communauté tout entière sainte sacerdotale, 
prophétique et missionnaire, apostolique, avec, en son sein, des ministères 
librement suscités par l’Esprit ou reliés par l’imposition des mains à l’insti- 
tution et à la mission des Douze*!. « Il faudrait donc substituer au schéma 
linéaire un schéma où la communauté apparaisse comme la réalité envelop- 
pante à l’intérieur de laquelle les ministères, même les ministères institués 


« Pneumatologie ou ‘Christomonisme’ dans la tradition latine ? », dans Ecclesia a Spiritu 
Sancto edocta. Mélanges théologiques. Hommage à Mgr Gérard Philips, Gembloux, Ducu- 
lot, coll. Bibliotheca Ephemeridum Theologicarum Lovaniensium, n° 27, 1970, 41-63. 

29 Cf. ibid., 41-42 et 62. 

Paris, Ed. du Cerf, coll. « Théologie sans frontiéres » n° 23, 1971. 

31 Cf. ibid., 15-19. 
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et sacramentels, se situeraient comme des services de cela même que la 
communauté est appelée à être et à faire »*?. 


En effet, la vérité des choses, et d’abord celle du Nouveau Testament, 
poursuit le théologien dominicain, oblige à voir les ministères dans la com- 
munauté, comme un moyen dont Dieu (le Christ, son Saint-Esprit), qui sus- 
cite et rassemble toujours actuellement son Église, se sert pour cela même : 
les ministres de l’Église remplissent donc un pur service, une condition 
— non absolument indispensable — de l’action enveloppante de Dieu“. 
« La santé d’une théologie des ministères apparaît ainsi conditionnée par une 
perception et une affirmation préalables de l’ontologie chrétienne des fidèles 
et de la communauté, en dépendance de l’action de Dieu, du Seigneur Jésus 
et du Saint-Esprit »**. 


En des termes non strictement congariens, la communio fidelium précède 
la communio ministrorum. Toutefois, selon l’ecclésiologue français, la tradi- 
tion catholique ne rattache pas les ministères — certains du moins — au seul 
Saint-Esprit (Seigneur céleste) ou à la seule volonté générale du Christ, mais 
elle les voit dériver du Christ venu en notre chair, « comme des participa- 
tions à ses pouvoirs et à son autorité d’Envoyé et de Serviteur » : dans ce 
rattachement de type historique des ministères au Christ de l’histoire, il y va 
finalement de l’équilibre à garder entre un point de vue pneumatologique et 
un point de vue christologique. On fonde ainsi plus parfaitement, estime 
Congar, un rôle des ministères, du moins sacramentels et « hiérarchiques », 
consistant à « représenter », dans la communauté, l’aspect de « vis-à-vis » 
et d’« autorité » que le Christ entretient avec elle“, 


Dans son bel ouvrage de 1975, Un peuple messianique. L'Église, sacre- 
ment du salut. Salut et libération, où il réfléchit notamment sur la sacra- 
mentalité ecclésiale, l’auteur, tout en restant encore essentiellement christo- 
logique, fait néanmoins une place plus grande à l’ Esprit. Ainsi écrit-il : « Ni 
les sacrements ni l’Église comme sacramentalité générale du salut n’ont la 
moindre autonomie à l’égard du Christ et du Saint Esprit ‘qui poursuit son 
œuvre dans le monde et achève toute sanctification’ »?7. De même, « l'Église 
n’est vraiment sacrement de salut que par l’opération de l’Esprit » ou encore 
« l’ecclésiologie appelle une pneumatologie ». Aussi toute opération accom- 
plie dans et par l’Église-sacrement du salut réclame-t-elle, d’une façon ou 


32 Tbid., 19. 

3 Cf. ibid., 35-36. 

34 Ibid., 36. 

35 Cf. ibid., 39-41. 

36 Paris, Éd. du Cerf, coll. « Cogitatio fidei » n° 85, 1975. 
Ibid., 34-35 (nous soulignons). 
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d’une autre, une épiclèse, une invocation de l'Esprit, Cette dernière affir- 
mation, outre sa netteté, est assez neuve et implique une dépendance radicale 
de l’Église par rapport à l'Esprit, requérant sa permanente et inlassable invo- 
cation. Ainsi, dans le chapitre suivant, consacré au « peuple messianique », 
« porteur » de ce « sacrement du salut », Congar affirme-t-il à nouveau que, 
pour rendre l’institution ecclésiale plus authentique, plus lisible et plus effi- 
cace précisément comme signe de salut pour les hommes d’aujourd’hui, le 
Peuple de Dieu, fidèles et pasteurs, a intensément besoin qu’opére en lui le 
Saint-Esprit. Si les exposés touchant le rôle de l’Esprit dans l’intériorité des 
fidèles ne manquent pas, « nous sommes plus indigents s’il s’agit de l’Esprit 
à l'égard des sacrements et de son impact sur la façon dont l’Église se 
construit et se réalise »*°. Et l’auteur, avec lucidité et pénétration, de signaler 
deux chapitres de cette théologie pneumatologique : d’une part, ce qui, dans 
l'Église, est institution doit « advenir », devenir événement pour les hommes, 
apport et facteur de changement, grâce au Pneuma et donc d’abord à une 
intense épiclèse, c’est-à-dire une ardente invocation et une très confiante 
attente de la venue de l’Esprit (le rôle dynamique de celui-ci, facteur de 
mouvement et de mutation, et donc de diversification, est ainsi bien posé) ; 
d’autre part, si l'Esprit est donné à tous, agit en tous et par tous, une telle 
dynamique appelle une ecclésiologie de communion, qui assume le rôle des 
personnes et aussi celui des Églises particulières ou communautés locales 
(ici, c’est le rôle communionnel ou unifiant de l’Esprit qui est bien affirmé). 
On soulignera que l’Esprit est ainsi source tant de la communio fidelium que 
de la communio Ecclesiarum (particularium, localium), la première, aime- 
rait-on pouvoir préciser, étant le fondement de la seconde. Le Saint-Esprit 
apparaît ainsi comme l’« âme personnelle » du Sacrement du salut dans 
l’histoire, « en usant pour cela des ressources que l’histoire apporte et qu’il 
met au bénéfice du Corps du Christ »*°. Cette remarquable vision « avéne- 
mentielle » de l’Église-institution et communionnelle de l’espace ecclésial*!, 
strictement liée au don personnel et communautaire de l’Esprit, bénéficiera 
d’amples développements dans des écrits postérieurs. 


Le déficit pneumatologique de l’ecclésiologie catholique, perçu par 
Congar dès la première édition des Esquisses en 1941, et souvent rappelé 


38 Cf. ibid., 36-42. 

# Cf. ibid., 86-87. 

4 Cf. ibid., 87-90. 

Dans cette perspective, l’Église entière (ou universelle) ne peut être conçue et vécue que 
comme communion d’Eglises locales suscitée par l'Esprit, avec une indispensable recon- 
naissance des conférences épiscopales et de leur munus docendi, celles-ci représentant une 
communion d’Eglises locales à l'échelle d’une « région ». 
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depuis, jusque dans Un peuple messianique, va précisément recevoir un essai 
de solution dans l’œuvre congarienne elle-même des années suivantes. 
Ce sont les trois fameux tomes qu’il consacre à l’Esprit Saint en 1979- 
1980*, suivis de deux ouvrages plus modestes en 1983 et 1984, où l’œuvre, 
propre à l’Esprit, de diversification ou de différenciation de la communion 
ecclésiale est reconnue et soulignée plus que jamais auparavant. 


3 — L'Esprit, agent de différenciation de/dans la communion 
ecclésiale 


Le deuxième tome de la trilogie Je crois en l'Esprit Saint (« Il est Sei- 
gneur et il donne la vie ») examine successivement le rapport de l’Esprit à 
l'Église, à nos vies personnelles (Église et vies personnelles étant intimement 
unies), puis le cas particulier du Renouveau“. Concernant l’Église, de 
manière très équilibrée et, pour la première fois, aussi nette, le théologien en 
affirme la co-institution par l’Esprit et le Christ. Dans cette perspective, on 
ne peut plus opposer charismes et institution (ministères institués). Il y a 
deux types d’opération, différents mais complémentaires, en vue de l’édifi- 
cation de l’Église. Il y a unité entre l’action du Saint-Esprit et celle du Christ 
glorifié®. 


Cette action du Seigneur avec et par son Esprit (...) n’est pas réductible à 
une simple actualisation des structures de l’alliance posées par le Christ 
terrestre (...). Elle est source de nouveauté dans l’histoire. Mais il s’agit 
toujours de faire l’œuvre du Christ, de faire advenir et d’édifier le Corps du 
Christ. (...) Nous avons déjà vu, et nous aurons l’occasion de voir encore 
que la santé de la pneumatologie, c’est la référence à l’œuvre du Christ et à 
la Parole de Dieu“. 


Il développe ensuite la fonction d’animation de l’Esprit dans l’Église, 
notamment en ce qui regarde toutes les notes ecclésiales, et pas seulement la 


42 Y, CONGAR, Je crois en l'Esprit Saint, t. 1 : L'Esprit Saint dans I’ « Economie ». Révélation 
et expérience de l'Esprit ; t. 2: « Il est Seigneur et Il donne la vie » ; t. 3 : Le Fleuve de 
Vie (Ap 22, 1) coule en Orient et en Occident, Paris, Éd. du Cerf, 1979-1980 ; réédité en un 
seul volume sous le même titre, Paris, Éd. du Cerf, 1995 (c’est ce volume que nous citerons 
sous l’abréviation ES). 

8 Y. CONGAR, Esprit de l’homme, Esprit de Dieu, Paris, Éd. du Cerf, coll. « Foi Vivante » 
n° 206, 1983 ; ID., La Parole et le Souffle, Paris, Desclée, coll. « Jésus et Jésus-Christ » 
n° 20, 1984 : cité désormais PS. 

“4 ES, 237-521. 

45 Cf. ES, 252-254. 

4 FS, 254. 
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sainteté : c’est l'Esprit Saint qui fait l’Église une, catholique, apostolique et 
sainte. Un nouveau seuil est franchi avec cette vision proprement théologale, 
dynamique et eschatologique des notes, définitivement bien éloignée de 
l’apologétique post-tridentine, dont l’approche réductrice était statique, quan- 
titative, voire juridique. Si l'Esprit est principe d’unité et de communion, il 
l’est aussi de catholicité. 

En effet, l’unité est celle de nombreuses personnes ‘selon le tout’, et c’est 

cela même que désigne la qualité de catholique. De plus, l’unité est par 

vocation d’extension universelle, ce qui, incontestablement, appartient à la 

note de catholicité. (...) De cet Esprit, cependant, qui doit tout renouveler, 

nous n’avons présentement que les arrhes. Elles sont déjà substantielles, car 

si l'Esprit ne déploie pas encore la plénitude de l’action par laquelle il fera 

que Dieu soit ‘tout en tous”, il est déjà, lui, le Don eschatologique, substan- 

tiellement présent à l’Église et actif en elle. Il la catholicise, tant dans l’es- 

pace du vaste monde que dans le temps de l’histoire”. 


C’est Paul, pour l’essentiel, qui a opéré l’entrée des païens dans le « nou- 
veau » peuple de Dieu et le passage du judaïsme au monde gréco-romain. 
« Ce fut la première entrée d’un pluralisme au titre du socio-culturel. Bien 
d’autres devaient suivre (...) »*. Ainsi, aujourd’hui encore, l'Église est-elle 
appelée à « être d’une façon nouvelle Église des peuples ». La Pentecôte, sa 
mise au monde, lui a donné sa vocation à l’universalité, « non par mode 
d’une extension uniformément réalisée, mais par le fait que chacun compre- 
nait et exprimait en sa langue les merveilles de Dieu : Ac 2, 6-11 ». La 
formulation suivante exprime particulièrement bien le rôle à la fois unifiant, 
universalisant et particularisant de l’Esprit : « Par la mission-don de l’Esprit, 
l'Église est née universelle en naissant multiple et particulière : catholique 
parce que particulière, ayant la plénitude des dons parce que chacun a les 
siens »4. Par l’œuvre de l'Esprit, l’Église inculture le même Évangile et la 
même foi en des espaces culturels et humains variés, inversant ainsi Babel. 


C’est tout d’abord le cas des charismes, ces dons multiples du Saint-Esprit, 
appropriés à une culture, dont il joue, mais « pour l’utilité commune, pour ce 
qui édifie la communauté-Eglise »%, Ainsi, « la catholicité appelle un concours 
de ces dons, des échanges et apports mutuels entre les parties qui, elles-mêmes, 
doivent avoir le souci du tout et de son unité »^!. Il en va de même pour les 
Églises locales ou particulières, « faites d’un peuple appelé et rassemblé dans 


47 ES, 266. 
48 ES, 267. 
4 ES, 268. 
50 ES, 268. 
51 ES, 269. Congar renvoie à Lumen gentium, n° 13. 
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l'Esprit Saint » selon Vatican II. « C’est dire que l’ Esprit est pour elles prin- 
cipe à la fois d’unité et de dons ou talents propres. Cette sorte de tension 
féconde entre le particulier et l’unité, c’est son office propre de la contenir et 
de la résoudre »*? : unité dans le pluralisme, pluralisme dans l’unité. 


D'une manière plus globale, si le Saint-Esprit assure la fidélité de l’Église 
à la Parole (la foi) reçue des apôtres (c’est ainsi qu’il apostolicise l’Église), 
il « catholicise l’Église dans l’avancée du temps »% : il actualise la Parole 
à partir de sa lettre, il la rend parlante pour chaque génération, chaque milieu 
culturel, « il assiste la communauté chrétienne pour en saisir le sens »°4. 
Actualisation et continuité. La vie des membres de l’Église, spécialement des 
saints, est dirigée par le Saint-Esprit et est ainsi un « lieu théologique », où 
Dieu parle (pensons au sensus fidei des fidèles). Plus largement, l’Esprit 
parle aussi à travers les événements du monde, les « signes des temps » 
(cf. Gaudium et spes, n° 4-10). L'Esprit « agit en avant », mais « dans un 
espace ou un temps ouverts par le Verbe »%. Toujours, chez Congar, cette 
tension, cet équilibre dynamique entre christologie et pneumatologie, entre 
Origine et Nouveauté eschatologique, entre « l’acquis une fois pour toutes 
et le perpétuellement inédit et nouveau »*7. « C’est dans la force, à la fois, 
du Christ et du Saint-Esprit, que l’Église peut être immensément ouverte en 
vue de poursuivre la réalisation de sa catholicité, qui est aussi celle du Christ. 
Elle ne peut le faire que dans le mystère, car il est impossible de tirer au clair 
ce qui est pour Dieu et ce qui ne l’est pas »%, 


Un troisième tome (Le fleuve de vie [Ap. 22, 1] coule en Occident et en 
Orient), qu’on pourrait qualifier d’œcuménique, compare la théologie trini- 
taire des Grecs et des Latins*’. Au-delà de l’étude historique de la théologie 
de la troisième Personne, est particulièrement intéressant le chapitre IV 
(« Éléments en vue d’un accord »)®. L'auteur y prend sagement position en 
faveur de l’unité de foi dans la diversité légitime de formulation théologique 
entre Grecs et Latins. À la suite d’André de Halleux notamment", il est 
favorable à la suppression du Filioque dans le Credo latin à une double 


2 ES, 270. 

3 ES, 270. 

ES, 273. Congar renvoie ici a Lumen gentium, n° 12 §1. 
5 Cf. ES, 276-280. 

% ES, 280. 

ST ES, 282. 

58 ES, 283. 

5 ES, 523-866. 

60 ES, 743-792. 

« Pour un accord cecuménique sur la procession de l’Esprit Saint et l’addition du ‘Filioque’ 
au symbole », dans /rénikon, 51 (1978), 451-469. 
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condition : que soient reconnus le caractère non hérétique du « Filioque » 
bien compris et son équivalence avec l’expression dogmatique « par le 
Fils »® ; que le peuple chrétien y soit bien préparé de part et d’autre. Dans 
une dernière section bien venue, le théologien catholique montre toute la 
place (parfois retrouvée) de l’Esprit dans les sacrements : confirmation, épi- 
clèse eucharistique, communion eucharistique, vie de l Église tout entière 
épiclétique®™, avec tout ce que cela signifie positivement pour le rapproche- 
ment avec l’Orthodoxie. Les trois sacrements de l'initiation, où s’exprime la 
foi du sujet, entraînent celui-ci, « par une assomption progressive dans le 
Corps du Christ glorifié, vers l’Eschatologie ». Le Saint-Esprit est ce Don 
eschatologique, par et dans lequel les fidèles du Christ reviennent au Pére™, 
Dans le cas du baptême des petits enfants, le Saint-Esprit agit « comme ce 
principe de communion qui dépasse toutes les particularités de l’espace et 
du temps et qui peut englober l’enfant encore inconscient dans la foi (...) de 
toute l’Église », en une « suppléance d’une conscience par une autre dans 
une unité trans-expérimentale »®. L’attention croissante au Saint-Esprit dans 
les Communions chrétiennes devrait contribuer à leur réintégration dans 
l’unité : « une unité, non d’uniformité et d’impérialisme, mais de commu- 
nion par Celui qui, distribuant ses charismes les plus divers, veut tout rame- 
ner au Père, par le Christ »®. 


Après cette somme sur l’Esprit Saint, Congar publie plusieurs études 
pneumatologiques, dont La Parole et le Souffle en 1984, qui, au plan de 
l’œuvre écrite, offre l’état le plus achevé de sa pensée sur les rapports 
Verbe-Esprit. Dans les pages suivantes, nous nous référerons principalement 
a cet ouvrage, tout en nous limitant aux éléments neufs que la pneumatologie 
apporte au cheminement de cette pensée, notamment une meilleure énoncia- 
tion de la dépendance mutuelle entre christologie et pneumatologie. 


On mesure d’emblée le chemin parcouru en comparant le titre du chapitre 
MI de La Parole et le Souffle (« La Parole et l’ Esprit opèrent conjointement 
l’œuvre de Dieu ») avec celui d’une des Esquisses du Mystère de l'Église, 
dans la seconde édition de 1953 (« Le Saint-Esprit et le Corps apostolique, 


6 La même année, l’auteur publie un article sur « Le Père, source absolue de la divinité », 


dans Istina, 25 (1980), 237-246. On y voit très clairement comment la prise au sérieux de 
la monarchie du Père amène le dominicain français à rééquilibrer les rapports intra-trinitaires 
du Fils et de l’Esprit dans une compréhension du Filioque plus fidèle à une partie de la 
tradition latine. 

6 Cf. ES, 793-866. 

64 ES, 857. 

6 ES, 858. 

66 ES, 866. 
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réalisateurs [conjoints] de l’œuvre du Christ »)°’. Sans qu’il y ait contradic- 
tion, la différence de perspective est néanmoins flagrante : dans l’étude de 
1953, la conjonction s’opérait entre l’Esprit et le ministère apostolique pour 
la réalisation de l’œuvre du Christ (perspective christologique) ; en 1984, 
elle s’effectue entre le Christ et l’ Esprit pour l’accomplissement de l’œuvre 
de Dieu (perspective trinitaire)°*. Ce simple indice textuel dénote de fait, 
comme les lignes suivantes le confirmeront, un changement qualitatif dans 
la pneumatologie et l’ecclésiologie congariennes. 


Au plan ecclésiologique tout d’abord, mieux encore que dans les ouvrages 
précédents (Ministères et communion ecclésiale; Un peuple messianique), 
l’auteur honore la réalité communionnelle de l’Église. Les documents nor- 
matifs, le sens de la foi du Peuple de Dieu et le charisme des ministres 
ordonnés « se complètent et, en un sens, se conditionnent mutuellement. 
[Ces réalités] doivent fonctionner ensemble. Chacune, prise seule et séparée 
des autres, n’est plus ce que Dieu l’a destinée à être »®. 


Au plan pneumatologique ensuite, Congar montre aussi plus précisément 
l’actualité proprement ecclésiologique de la troisième Personne : non seule- 
ment l’Esprit intériorise l’œuvre du Christ dans le cœur des croyants, mais 
il doit tout animer « dans une structure très christologique » ; c’est lui qui 
actualise l'œuvre du Christ dans le temps de l’Église et sa doxologie”. C’est 


67 Cf. EME (1953), 129 (le mot « conjoints » entre crochets n’est pas dans le titre, mais l’idée 


en est présente littéralement dans le contenu de l’article). 

8 Cf. PS, 43 ss. 

6 PS, 69. 

70 Pour la présentation systématique de l'animation de l'Église par l’Esprit, on se reportera à 
ES, 239-317 ; d’où le caractère « épiclétique » de toute la vie ecclésiale, cf. ES, 857-866 
notamment. La contribution de Congar, « Le troisième article du Symbole. L'impact de la 
pneumatologie dans la vie de l'Église », publiée dans J. DORÉ (dir.), Dieu, Eglise, Société, 
Paris, Le Centurion, 1985, (287-303) 292-299, offre certains points de vue nouveaux. Par 
« pneumatologie », l’auteur entend, au-delà d’une théologie de la troisième Personne, « les 
apports d’une prise en considération du Saint-Esprit et de son action dans la vie de l'Église 
et, conséquemment, dans la façon de voir celle-ci », qui sera trinitaire (p. 292). Aussi 
Congar n’envisage-t-il pas seulement l’impact d’une vraie pneumatologie sur la question 
des ministères (en situant le in persona Christi dans le in persona Ecclesiae), mais aussi sur 
le modèle inspirateur de l’ecclésiologie (qui ne peut être purement paternel ou patriarcal 
— du type du monothéisme « prétrinitaire » — , ni purement christologique — le Christ 
serait vu comme le fondateur d’une société et d’abord, au principe de celle-ci, d’une hié- 
rarchie — ). Si le dominicain évoque la redécouverte des charismes et des ministères des 
membres individuels de l’Église dans une perspective pneumatologique et trinitaire, il en 
fait aussi l’application aux Églises comme telles : « Si chacun peut avoir son ou ses cha- 
rismes, cela est vrai aussi, positis ponendis, des Églises locales ou particulières, des peuples 
et de leurs avoirs culturels » (p. 295). Et le théologien de rappeler la définition conciliaire 
de l’Église locale ou particulière, ayant ses dons propres et son rôle à jouer, étant l’Église, 
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le Saint-Esprit « qui donne au temps [liturgique], qu’il pénètre et domine, 
cette qualité propre qui en fait un temps sacramentel, où le mémorial du 
passé le rend présent et actif, avec une efficacité en vue de l’avenir absolu »?!. 
Cette insistance pneumatologique nouvelle s’accentue encore dans le cha- 
pitre V de La Parole et le Souffle, intitulé sous la forme d’une question très 
significative : « Une autonomie de l'Esprit ? »’”. Le questionnement rejail- 
lit en trois autres interrogations : existe-t-il une liberté de l’Esprit totalement 
affranchie à l’égard de l’économie révélée et instituée ? ne faut-il pas cher- 
cher non seulement du côté du Saint-Esprit et de sa liberté, mais aussi du 
côté d’une christologie pneumatologique ? enfin, en quel sens l’Esprit est-il 
Esprit du Christ ? dans l’« économie » seulement, ou également au niveau 
de la « théologie » trinitaire ? 


Cette ligne de réflexion conduit l’ecclésiologue dominicain à franchir 
un pas décisif dans la formulation de sa pneumatologie lorsqu'il écrit que 
« le Saint-Esprit, ou le Christ glorieux pneumatisé, est co-instituant actuel 
de l’Église du Verbe incarné »”. L’affirmation est nouvelle et traduit une 
meilleure articulation des rôles du Christ et de l’Esprit par rapport à 
l'Église : l'Esprit « co-institue » actuellement l’Église « instituée » histo- 
riquement par le Verbe incarné’, Le théologien français applique aussi le 


mais dans la communion avec les autres, sous l’impulsion de l'Esprit Saint, source de variété 
et principe de communion. Cette communion d’une Église locale avec les autres doit s’ex- 
primer sous forme de conciliarité et collégialité (cf. p. 300). 

1 Cf. PS, 71-72. 

712 Cf. PS, 83 ss (nous soulignons). 

73 PS, 99 (nous soulignons) ; cf. aussi 125 ss. Voir déjà ES, 243-254. 

74 Tl faudrait même dire ici, avec J. Zizioulas , que l’Esprit la « constitue », pour mieux signi- 
fier encore, à la suite de P. Evdokimoy, la « relativité » du Christ glorieux à l’Esprit pour 
son œuvre post-pascale dans l’Église et dans le monde, cf. J. ZIZIOULAS, « Christologie, 
pneumatologie et institutions ecclésiales. Un point de vue orthodoxe », dans G. ALBERIGO 
(dir.), Les Églises après Vatican II. Dynamisme et prospective. Actes du Colloque interna- 
tional de Bologne — 1980, Paris, Beauchesne, coll. « Théologie historique » n° 61, 1981, 
(131-148) 147 ; P. EVDOKIMOV, L'Esprit Saint dans la tradition orthodoxe, Paris, Éd. du 
Cerf, coll. Bibliothèque œcuménique n° 10, 1969, 90. Voir aussi Y. CONGAR, « Pneumato- 
logie dogmatique », dans B. LAURET et F. REFOULÉ (dir.), Initiation à la pratique de la 
théologie, t. 2 : Dogmatique I, Paris, Éd. du Cerf, 1982, (483-516) 496, où, sans employer 
exactement le mot « constitution », il reconnaît cependant que la « pleine institution » de 
l'Église a été le fait des apôtres après la Pentecôte, c’est-à-dire sous l’« inspiration » de 
l'Esprit, puis son « assistance » constante et toujours actuelle après la « période insti- 
tuante ». Plus largement, tout le chapitre III de « Pneumatologie dogmatique » (pp. 493- 
502) est consacré à « Une pneumatologie ecclésiologique » : une ecclésiologie pneumato- 
logique ou de communion suspendue au mystère trinitaire (sa nature sociale vient après) 
suppose une christologie pneumatologique, reconnaissant le rôle de l’Esprit dans la vie 
messianique de Jésus, sa résurrection et sa glorification. Dans l’Église, l'Esprit est « le 
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verbe « constituer » à l’Esprit Saint : c’est lui, par ses dons de grâce ou 
charismes, qui constitue le Corps ecclésial, « mais » c’est le Corps du 
Christ. Cette nouvelle vision pneumatologique permet au P. Congar d’opé- 
rer une « retractatio » par rapport à l’Esquisse de 1953 évoquée plus haut. 
« Il n’y a donc pas à imaginer, comme nous l’avions fait en 1953, une sorte 
de ‘secteur libre’ qui serait réservé au Saint-Esprit, à côté de la mise en 
œuvre des structures et des moyens de grâce institués. Cette liberté est bien 
réelle, toute l’histoire en témoigne, mais c’est celle du Seigneur Jésus, 
glorifié et vivant, conjointement avec son Esprit ». Ainsi, l’opposition 
entre ministères appelés « charismatiques » et ministères dits « institution- 
nels » est factice : tous les ministères sont charismatiques et il n’y a pas 
de groupe sans institution’®, même s’il subsiste, bien sûr, une tension entre 
autorité pastorale et fidèles??. 


Aussi la règle même de tout cet effort réflexif sur « La Parole et le 
Souffle » pourrait-elle s’énoncer comme suit : pas de christologie sans pneu- 
matologie, pas de pneumatologie sans christologie’*. En effet, comme on l’a 
déjà relevé, le Verbe et l’Esprit accomplissent conjointement et inséparable- 
ment l’œuvre du Père, qui est Amour: « ‘Dieu’, dans l’Écriture, c’est le 
Père. (...) Le Verbe et l’Esprit le révèlent et mènent à lui. L’un et l’autre, 
d’abord, sortent de sa Bouche. (...) Les deux dons, et dans leur jonction 
même, se réfèrent toujours au Père duquel ils viennent et auquel ils 
reviennent »7°, C’est cette origine commune dans le Père qui fonde le lien 
insécable entre la Parole et le Souffle. Pour l’exprimer, Congar recourt 
volontiers à la métaphore célèbre d’Irénée de Lyon: « Le Fils et l'Esprit 


principe transcendant de la communion des saints » ; « il harmonise le particulier et le tout, 
réalisant cet idéal d’unipluralité, autre nom de la catholicité, qui est la réalité du Corps » 
(pp. 498-499). Cette ecclésiologie de communion de personnes-sujets et de communau- 
tés-sujets implique « un régime de conseils, de décision commune » (p. 500). On se gardera 
cependant de tout « pneumatocentrisme », se rappelant toujours que « pneumatologie et 
christologie sont principe de santé l’une pour l’autre » (p. 502). La Parole et le Souffle, 
p. 108, souligne aussi que, si l'Esprit est du Verbe, Jésus-Christ, lui, est de l'Esprit. 

Cf. PS, 104-105 ; voir déjà ES, 253-254, où il indique aussi que « cette action du Seigneur 
avec et par son Esprit (...) n’est pas réductible à une simple actualisation des structures de 


75 


l’alliance posées par le Christ terrestre, c’est-à-dire avant qu’il ait cessé sa présence sensible. 
Elle est source de nouveauté dans l’histoire » ; sur cette dernière citation, voir aussi PS, 
123 : « L'Esprit déploie du nouveau (à la Pentecôte), dans l’inédit de l’histoire et la diversité 
des cultures, mais un nouveau pris de la plénitude donnée une fois par Dieu dans le Christ ». 

7% Cf. PS, 111. 

7 Cf. PS, 127. 

78 Cf. PS, 13 (Introduction) ou encore 124, par ex. (« Si le Verbe est pénétré d’Esprit, l'Esprit 
est pénétré du Verbe. Les deux sont inséparables, procédant tous deux du Père »). 

7 PS, 35 et 39. 
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sont les deux mains du Père »*°. Ainsi l’Église est-elle née et vit-elle de deux 
missions divines, celle du Verbe et celle de l’Esprit. Si l’on peut parler de 
deux « missions » (économiques), c’est parce que le Verbe et l’Esprit, éter- 
nellement, « procèdent » du Père. « Action conjointe », on l’a vu, ne signi- 
fie pas pour autant « action identique » : l’ Esprit est créateur, il fait du neuf, 
il « apporte de l’inédit dans l’advenir de l’histoire », mais « ce n’est pas un 
inédit flottant et indécis », il vient « de la plénitude donnée une fois par Dieu 
dans le Christ »®!. L'Esprit actualise l’œuvre du Christ dans la nouveauté et 
les aléas de l’histoire jusqu’à son accomplissement eschatologique. La chris- 
tologie est donc la santé de la pneumatologie, et vice-versa®?. 


Enfin, cet essai de christologie pneumatologique et de pneumatologie 
christologique a l’insigne mérite de ne pas se confiner dans l’ad intra ecclé- 
sial : il se clôture ou plutôt « s’ouvre » par un huitième chapitre consacré au 
Saint-Esprit dans le cosmos, Le thème cosmique du « creator Spiritus » 
incite l’auteur à proposer quelques éléments d’une anthropologie et d’un 


x 


cosmisme pneumatologiques : les hommes « charnels » sont appelés a 
renaître et à se laisser recréer par |’Esprit pour devenir fils adoptifs de Dieu 
dans le Fils et héritiers de « la vie du siècle à venir » ; on peut ainsi déjà 
percevoir le lien très intime entre le rôle de l’Esprit dans les cœurs et son 
rôle cosmique, car la création tout entière attend aussi avec impatience cette 
révélation des fils de Dieu (cf. Rm 8, 19-25), attente active et espérance du 
Royaume dans la présence agissante de l'Esprit. 


A l’intérieur de cette tendance cosmique au Royaume, c’est au mouve- 
ment œcuménique, « qui (lui) est tellement à cœur », que Congar dédie les 
dernières lignes de sa conclusion : « Comment et jusqu’ot la grâce de la 


80 Cf. PS, 36, 53, 105-106... ; voir déjà ES, 19... ; voir aussi CONGAR, « Le troisième article 
du Symbole », 291 et 292. 
81 PS, 123 ; cf. ES, 283 : « Le Verbe, c’est la forme, l'Esprit est le souffle. Jésus a institué 
une Eucharistie, il a prononcé un Évangile. L'Esprit les actualise dans l’inédit de l’histoire 
du monde, il unit le premier Adam foisonnant et inventif à l’Adam eschatologique, Oméga 
du monde qui est aussi son Alpha, Oméga et Alpha de l’Église. » 
Voici ce que Congar écrira l’année suivante au terme de « Le troisième article du Sym- 
bole » : « Une pneumatologie sans christologie active serait une aventure dont les avatars 
du joachimisme et l’histoire de certaines sectes — Frères du Libre Esprit ou autres — nous 
donnent une idée. Nous avons marqué les limites et inconvénients d’un modéle purement 
christologique. Ceux de ce que serait un modéle purement pneumatologique sont peut-étre 
pires. Le Verbe sans le Souffle produirait un légalisme ; le Souffle sans le Verbe donnerait 
quoi ? ‘On ne sait ni d’où il vient ni où il va.” Concrètement, le Verbe c’est la forme, c’est 
la Parole, la doctrine, ce sont des structures. La vérité est dans l’articulation des deux. Car, 
sans Souffle, le Verbe ne sort pas de la gorge, l'Évangile ne remplit pas l’histoire jusqu’à 
l’eschatologie » (p. 301). 
53 Cf. PS, 189-200 ; voir déjà ES, 509-519. 
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Pentecôte joue-t-elle dans les Églises désunies ? À quelles conditions pour- 
rait-on leur appliquer la théologie de la variété des charismes ? Comment 
concevoir et réaliser la dialectique ‘Diversités et Communion’ ? C’est l’im- 
mense effort des disciples de Jésus. C’est celui de notre Église qui regarde 
à la fois en arrière vers Lui et vers sa propre origine et en avant, vers un 
accomplissement auquel le Souffle la pousse et la conduit. Veni, Creator 
Spiritus ! »*4 


Conclusion 


Une fois encore, ici plus particulièrement en matière de pneumatologie, 
on reconnaît l’évolution intelligente, courageuse et loyale d’un grand théo- 
logien en prise spirituelle constante sur son temps, son Église et les autres 
Églises. Progressivement, son ecclésiologie christocentrique a fait une place 
de plus en plus juste à une riche pneumatologie, jusqu’à reconnaître une 
dialectique, une indispensable dépendance mutuelle de la christologie et de 
la pneumatologie, gage de santé tant pour l’une que pour l’autre. L'Esprit est 
du Christ, comme le Christ est de l’Esprit. Il est capital, en christianisme, de 
ne jamais perdre cette salutaire tension. L’Esprit conduit vers la vérité tout 
entière (Jn 16, 13), cette Vérité qu’est Jésus le Christ (Jn 14, 6). L'Esprit 
co-institue et anime l’Église instituée par le Christ. Il l’unifie et la catholicise 
dans l’avancée du temps vers l’Eschaton, il la fait communion et diversités, 
conciliarité, il plénifie ses diversités en communion de fidéles et communion 
d’Eglises locales. Tout dans la vie ecclésiale devrait étre (fruit de 1’) invoca- 
tion de l’Esprit d’unité et de catholicité. 


84 PS, 204-205. La dialectique « Diversités et Communion » ici évoquée a déjà été traitée dans 
un ouvrage précédent d’Y. Congar, intitulé précisément Diversités et communion. Dossier 
historique et conclusion théologique, Paris, Ed. du Cerf, coll. « Cogitatio fidei » n° 112, 
1982 (les dimensions eschatologique et pneumatologique du mystére du salut, comme de la 
communion ecclésiale, y sont bien marquées). 
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THE ACTORS INVOLVED IN THE EXERCISE OF 
THE PROPHETIC OFFICE IN THE CHURCH 


THE COMMON MESSAGE OF LUMEN GENTIUM 12, 
LUMEN GENTIUM 25, AND DEI VERBUM 7-10 


PETER DE MEY 


SUMMARY — This article reconstructs the evolution of the teaching of 
Vatican II on the actors involved in the prophetic office in the Church in 
LG 12, LG 25 and DV 7-10. The Council did not want to convey a completely 
different message when speaking about the infallibility of Pope and bishops 
in the third chapter of Lumen Gentium compared to its earlier treatment of the 
infallibilitas in credendo in chapter two. In both LG 12 and LG 25, the people 
of God and the hierarchy are considered active subjects. Ormond Rush and 
the International Theological Commission have transformed the bi-polar circu- 
larity between bishops and pastors of DV 10 into a tri-polar circularity. For 
Rush, the faithful, the magisterium, and the theologians constitute one teaching 
office in the Church. The International Theological Commission pays attention 
to the interplay between the sensus fidelium, episcopal collegiality, and papal 
primacy within a theology of synodality. From Vatican II until today, the most 
important message remains that a strict separation between the teaching 
Church and the learning Church should be avoided. 


RESUME — Cet article reconstruit l’évolution de l’enseignement de Vatican II 
sur les acteurs impliqués dans la mission prophétique dans l’église en LG 12, 
LG 25 et DV 7-10. Le Conseil n’a pas voulu faire passer un message compléte- 
ment différent en parlant de l’infaillibilité du pape et des évêques dans le 
troisième chapitre de Lumen gentium comparativement à son traitement antérieur 
des infallibilitas in credendo au chapitre deux. Dans LG 12 et LG 25, le peuple 
de Dieu et la hiérarchie sont considérés comme des sujets actifs. Ormond Rush 
et la Commission théologique internationale ont transformé la circularité bipo- 
laire entre évêques et pasteurs de DV 10 en une circularité tripolaire. Pour Rush, 
les fidèles, le magistère, et les théologiens constituent un seul magistère dans 
l'Église. La Commission théologique internationale prête attention à l’interaction 
entre le sensus fidelium, la collégialité épiscopale, et la primauté papale dans une 
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théologie de la synodalité. Du Concile Vatican II à nos jours, le message le plus 
important reste qu’il faut éviter une séparation stricte entre l’Église enseignante 
et l’Église apprenante. 


Introduction 


As a complement to my earlier research on the bishops’ sharing in the tria 
munera! and on the laity’s share in the kingly office of Christ,” in this article 
I focus on the actors involved in the exercise of the prophetic office in the 
Church, according to the teaching of the Second Vatican Council. In line 
with recent scholarship, I will study the redaction history of three inter- 
connected passages: the number in chapter two of Lumen gentium dealing 
with the participation in the prophetic office of Christ by the entire people 
of God (LG 12), the number in chapter three of Lumen gentium dealing with 
the participation of the bishops in the same munus (LG 25), and a few rel- 
evant passages in the second chapter of Dei verbum dealing with “the trans- 
mission of divine revelation” (DV 8 and 10). The conciliar reflection on 
three interconnected questions is central to this study, namely: who is 
involved in the exercise of the sensus fidei (LG 12); who is involved in the 
exercise of magisterium (LG 25); and who is involved in the transmission 
of divine revelation (DV 7-10)?* In Parts 1-4, these questions will be studied 
diachronically from the composition of the first draft of De Ecclesia and 


' Peter DE MEY, “The Bishops’ Participation in the Threefold Munera: Comparing the Appeal to 
the Tria Munera at Vatican II and in the Ecumenical Dialogues,” in The Jurist, 69 (2009), 31-58. 
Peter DE MEY, “Sharing in the Threefold Office of Christ: A Different Matter for Laity and 
Priests? The Tria Munera in Lumen Gentium, Presbyterorum Ordinis, Apostolicam Actuo- 
sitatem and Ad Gentes,” in Anne-Marie MAYER (ed.), The Letter and the Spirit: On the 
Forgotten Documents of Vatican IT, Leuven, Peeters, 2018, 155-179. 

Unless a source or citation explicitly uses the notion ‘sensus fidelium’, I prefer to speak 
about ‘sensus fidei’. As Ormond Rush explains, sensus fidei can refer both to the individual 
believer—more precisely one could then speak about the sensus fidei fidelis—and to the 
community—in which case one could also refer to the sensus fidei fidelium. The expression 
can, moreover, both refer to the fides qua—and then express that believers have a “sense 
for the faith”—and to the fides quae, “the interpretation which individual believers or the 
community as a whole make of the faith.” Rusu, The Eyes of Faith: The Sense of the 
Faithful and the Church’s Reception of Revelation, Washington, DC, The Catholic Univer- 
sity of America Press, 2009, 5, 67. 

John J. Burkhard appreciates that recent scholarship on the sensus fidelium has begun to 
value the “importance for the ecclesiology of Vatican II” of articles such as DV 8. 
BURKHARD, “The Sensus Fidelium: Old Questions, New Challenges,” in Bradford E. HINZE 
& Peter C. PHAN (eds.), Learning from All the Faithful: A Contemporary Theology of the 
Sensus Fidei, Eugene, OR, Pickwick Publications, 2016, 125-142, 134. 
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De fontibus revelationis until the final version. A synthetic view on the 
redaction history of these passages is followed by a comparison with recent 
studies on the prophetic office in the Church by Ormond Rush in Part 5 and 
by the International Theological Commission in Part 6. 


1 — The Reflection on Different Ways of Participating 
in the Prophetic Office of Christ during the Preparatory 
Stage of the Council 


This first part of my study treats the reflection on the different ways of 
participating in the prophetic office of Christ as this occurred during the prep- 
aratory stage of the Second Vatican Council. The first four sections discuss 
different chapters prepared by the pre-conciliar Theological Commission and 
dealing with the teaching office of the Church (1.1) , the role of the laity (1.2), 
authority and obedience in the Church (1.3) , and those involved in protecting 
and transmitting Tradition (1.4). A fifth section discusses the votum on the 
laity prepared by the Secretariat for Christian Unity (1.5). 


1.1 — The Pre-conciliar Theological Commission on the Teaching 
Office of the Church 


When reflecting on the relation between the Ecclesia docens and the 
Ecclesia discens in the first De Ecclesia, the former definitely gets more 
attention. Chapter VIII, dealing with “Authority and Obedience in the 
Church,” seems to be only an appendix to chapter VII, dealing with “The 
Teaching Office of the Church.” Chapter VI, dealing with “The Laity,” is 
preceded by a chapter on the bishops and and another chapter on religious. 


As the official commentary indicates, chapter VII is based on an analysis 
of the vota submitted by bishops, Roman congregations, and ecclesiastical 
faculties during the ante-preparatory stage of the Council. The first point which 
the redactor of this chapter, Carlo Colombo, had to address, already reflects a 
broad view on infallibility and asks the Council to develop “a statement about 
the relationship between the infallibility of the Roman Pontiff and that of the 


It is important to note that this research is limited to the study of the actors or the subjects 
involved in the prophetic office of the Church. A lot of scholarship on LG 12 and LG 25 
also pays attention to the content of the sensus fidei or to the object of magisterial teaching. 
I use the translation of the Draft for a Dogmatic Constitution on the Church made by Joseph 
KOMONCHAK. Cf. http://www.unamsanctamcatholicam.com/images/church%20schema.pdf. 
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whole teaching Church.”? If the final version of LG 25 still will pay much 
attention to the degree of assent that needs to be given to particular forms of 
Church teaching, then this is the result of another of these vota: “a statement 
on the obedience of all the faithful, lay people, too, toward the Church’s 
authoritative teaching office.”# Colombo’s chapter will even address the 
request to reflect on “the relationships between the duties and tasks of theolo- 
gians and the authoritative teaching office of the Church”? in two numbers. 


The question of which subjects are involved in the authoritative teaching 
office is dealt with in no. 30 on “The Subject of the Authoritative Teaching 
Office” (De subiecto magisterii authentici). The first lines explain why “sub- 
ject” is used in the singular in the title: “The task of the authoritative teaching 
office ... although it may be exercised by many persons or organs, is always 
one and indivisible.”!° The structure of no. 30 is top-down, because the teach- 
ing office “is exercised in the first place by the Roman Pontiff.”!! Attention is 
paid first to the infallible teaching of the Pope and then to his ordinary teaching 
office.!* The lines describing the proper assent to be given “to the authoritative 
teaching office of the Roman Pontiff, even when he is not speaking ex cathe- 
dra,” will not be repeated in the next draft but will be remembered when 
revising the Dogmatic Constitution on the Church after the second session. 


The shorter second part of no. 30 makes it clear that “the other bishops who 
are in communion with the Roman Pontiff also exercise the office of the 
authoritative teaching office.”!* Now, we encounter the line which will become 
the opening statement in the revised number on the teaching office of the bish- 
ops: “As successors of the apostles bishops have by divine institution the duty 


7 AS 1/4, 54: “Declaratio de relatione inter infallibilitatem Romani Pontificis et totius 

Ecclesiae docentis.” 

Ibid.: “Declaratio de oboedientia omnium fidelium, etiam laicorum erga Ecclesiae magis- 

terium authenticum.” 

Ibid.: “Declaratio relationum intercedentium inter officia et munera theologorum et magis- 

terium Ecclesiae authenticum.” 

10 AS 1/4, 48: “Authentici magisterii munus, ... quamvis a pluribus personis vel organis exer- 
ceatur, semper unum et indivisibile est.” 

11 AS 1/4, 49: “Imprimis a Romano Pontifice exercetur.” 

2 Cf. AS 1/4, 50: “... haec sunt enim praecipuum ordinarii Ecclesiae magisterii documenta.” 
It is the central thesis in John Joy, On the Ordinary and Extraordinary Magisterium from 
Joseph Kleutgen to the Second Vatican Council (Studia Oecumenica Friburgensia, 84), Miin- 
ster, Aschendorff Verlag, 2017, that as of the next draft the Council fathers choose no longer 
to use the term “ordinary magisterium.” 

13 AS 1/4, 49: “Romano Pontificis authentico magisterio, etiam cum non ex cathedra loquitur, 
religiosum voluntatis et intellectus obsequium praestandum est...” 

'4 AS 1/4, 50: “Munere authentici magisterii funguntur etiam ceteri Episcopi cum Romano 
Pontifice communionem habentes.” 
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and right to preach the Gospel to the flocks entrusted to them and to propose 
its precepts authoritatively.” !5 The draft of the pre-conciliar theological com- 
mission then makes a distinction between individual bishops not possessing 
“the prerogative of infallibility” and “the body of legitimate pastors and teach- 
ers of the Church.” The latter “enjoy the prerogative of infallibility not only 
when in a solemn judgment at an Ecumenical Council, they collegially exercise 
the power to teach, but also when, teaching authoritatively, individually, each 
in his own diocese, they agree along with the Roman Pontiff upon one judg- 
ment, acting as witnesses of the faith in handing on revealed doctrine.’’! 


Finally, this number speaks about the teaching office of the bishops gath- 
ered in an ecumenical council. Together with the Pope, they “exercise the 
supreme power to teach.”’!? In the final version of Lumen gentium, the 
authority of the college of bishops—including their teaching authority—will 
be treated in LG 22 but not in LG 25.!8 


It is important to observe that, for the pre-conciliar Theological Commis- 
sion, it was not sufficient to speak in this chapter only about the authentic 
magisterium exercised by Pope and bishops. Thus, in the remainder of the 
chapter, they deal with “Auxiliary Organs of the Authoritative Teaching 
Office” (no. 31), “The Task and Authority of Theologians” (no. 32), “Helpers 
of the Teaching Office in its Pastoral Role” (no. 33), and “The Cooperation 
of All the Faithful with the Church’s Teaching Office” (no. 34).!° 


Ibid.: “Episcopis enim, apostolorum successoribus, ex divina institutione officium et ius 
competunt tum gregi sibi commisso Evangelium praedicandi eiusque praecepta cum auctori- 
tate proponendi, tum invigilandi ut depositum Fidei ab apostolis transmissum a suis subditis 
fideliter servetur....” 

16 Ibid.: “... non tantum cum sollemni iudicio in Oecumenico Concilio potestatem docendi 
collegialiter exercet, verum etiam cum singuli in sua quisque dioecesi authentice docentes, una 
cum Romano Pontifice ut testes fidei in revelata doctrina tradenda in unam sententiam con- 
veniunt.” This chapter of the pre-conciliar De Ecclesia is not afraid to use the term “collegi- 
aliter” and also to speak about the Pope as “collegii episcoporum caput,” whereas later drafts 
have chosen to avoid any reference to (the letter of) episcopal collegiality in LG 25. 

Tbid.: “... una cum ipso supremam exercent docendi potestatem.” 

Cf. LG 22: “However, the order of bishops, which succeeds the college of apostles in 
teaching authority and pastoral government ... is also the subject of supreme and full power 
of the universal Church, provided it remains united with its head, the Roman pontiff, and 
never without its head; and this power can be exercised only with the consent of the Roman 
pontiff.” For references to the documents of Vatican I, I use Norman P. TANNER, S.J. (ed.), 
Decrees of the Ecumenical Councils, Volume Two, Trent to Vatican IT, London, Sheed & 
Ward Limited and Washington DC, Georgetown University Press, 1990. 

AS 1/4, 51-53: “‘De organis subsidiariis magisterii authentici’; ‘De munere et auctoritate 
theologorum’; ‘De magisterii in pastorali munere auxiliaribus’; ‘De cooperatione omnium 
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fidelium cum Ecclesiae magisterio’. 
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The remarkable statement that the Pope, when proclaiming an infallible 
statement, “is not proposing a judgment as a private person but rather, as the 
Shepherd and Teacher of the universal Church and Head of the College of 
Bishops,””° is a compromise based upon a dispute on collegiality that took 
place within the Theological Commission during the discussion on this chap- 
ter. On 6 March 1962, the Ukrainian Catholic Metropolitan of Winnipeg, 
Archbishop Hermaniuk, proposed that, whether magisterial teaching is exer- 
cised in an ordinary or extraordinary manner, in all cases the Pope is either 
teaching together with the bishops or alone, but even in the latter case he is 
teaching “as head of the college of bishops.”?! In his diary, Hermaniuk reveals 
the ecumenical intention of his request.” Despite difficulties raised by Tromp 
and Schauf, the chair of the Theological Commission was sensitive to the 
request and proposed that it would be studied in the sub-commission on the 
Church. The periti were invited to share their opinion on this question in writ- 
ing.” On March 9, the sub-commission accepted a slightly revised version of 


20 AS 1/4, 49: “Tunc autem Romanus Pontifex, etsi propria auctoritate doceat, non tamen ut 


persona privata suam sententiam proponit, sed tamquam universalis Ecclesiae Pastor et Doc- 

tor et Collegii Episcoporum Caput...” 
21 The original proposal by Hermaniuk is found in busta 748 of the Archivio Segreto Vaticano: 
“Charisma veritatis certum et authentici magisterii munus ex divina institutione in Eclesia 
possident Rom. Pontifex, Pastor et Doctor Universalis Ecclesiae, ut caput Collegii Epis- 
coporum, et ipsus Collegium Episcoporum una cum suo capite, Rom. Pontifice. Exercetur 
autem munus illud ordinarie per magisterium authenticum Ecclesiae in fide integre ab eo 
custodienda et infallibiliter proponenda pro christianis universis. Extraordinarie vero exercetur 
charisma hoc veritatis sive collegialiter in Concilio Oecumenico per Collegium Episcoporum 
simul cum Capite suo Romano Pontifice, vel principaliter per solum Pontificem Romanum, 
principem Collegii Episcopalis.” In his summary, the secretary of the Theological Commission 
made it perfectly clear what was at stake. See Alexandra VON TEUFFENBACH (ed.), Konzilstage- 
buch mit Erläuterungen und Akten aus der Arbeit der theologischen Kommission. Band 1/1, 
Rome, Pontificia Universita Gregoriana, 2006, 391: “In fine rogat Exc.mus Hermaniuk ut 
clare distinguatur magisterium ordinarium Papae et Episc.; magisterium extraordinarium Epis- 
coporum cum Papa; et magisterium Papae solius ut est caput Episcoporum. Ut appareat melius 
dissidentibus Papam semper agere cum quadam coniunctione ad Episcopatum.” 
“T made a motion that the issue of the primacy and infallibility of the Roman Pope be pre- 
sented in such a way that it would correspond more to the mentality of the Eastern 
Churches.” Jaroslav Z. SKIRA and Karim SCHELKENS (eds.), The Second Vatican Council 
Diaries of Met. Maxim Hermaniuk, C.SS.R (1960-1965), Leuven, Peeters, 2012, 49 (= SKIRA 
and SCHELKENS [eds.], The Second Vatican Council Diaries). 
See the entire documentation in the Archivio Segreto Vaticano, Rome, busta 750. To men- 
tion one example, Philips responds to the objection that this change in the text would dimin- 
ish the Pope’s power. The chapter regularly repeats that the college “is dependent” (depen- 
dere) upon its head, but since the Pope expresses the faith of the Church in his teachings, 
one cannot state that the Pope “is separated” (separatur) from the college. By not accepting 
Hermaniuk’s proposal, Philips argues, non-Catholics would be confirmed in their prejudice 
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Hermaniuk’s addition prepared by Tromp, but the next day a majority of mem- 
bers and consultors of the Theological Commission voted against it, out of fear 
of “diminishing in some way the sovereign freedom of the Pope.” The only 
change which the sub-commission accepted during its next meeting on May 2 
was that the Pope, in his infallible teaching, speaks as princeps Episcoporum.” 


1.2 — The Pre-conciliar Theological Commission on the Role of the Laity 


The Preparatory Theological Commission entrusted the Louvain theolo- 
gian Gérard Philips with writing chapter VI on the laity for the 1962 De 
Ecclesia. The number treating “The Universal and Ministerial Priesthood” 
(no. 21)? would form the substance of LG 10. It has a very simple structure. 
First, the universal priesthood is said to rely on one’s “baptism and confirm- 
ation,” and even the role of the faithful in the Eucharist is mentioned.” 
Second, the importance of the ministerial priesthood for the Church is con- 
firmed, stating that priests “care for the people with sacred authority, bring 
them the means of salvation, and guide their worship.”# Finally, the rela- 
tionship between the two forms of priesthood”? is explained. 


[T]he ministerial priesthood and the universal priesthood, because they dif- 
fer not only in degree but also in essence, both flow in their own ways from 
Christ the High Priest; and they are so related to one another that the former 
by sacred power expands and directs the priestly kingdom, while the latter 
accompanies the offering of the sacrifice and is exercised in prayer, witness, 
self-denial, and active charity.*° 


“that the teaching office of the college of bishops is absorbed by the papal power (potes- 
tatem docendi Corporis Episcopalis a potestate Romani Pontificis absorberi).” 

24 Cf. Gilles ROUTHIER, “Maxim Hermaniuk: The Promoter of Episcopal Collegiality,” in 
Jaroslav Z. SKIRA and Peter DE Mey (eds.), Metropolitan Maxim Hermaniuk C.Ss.R and the 
Second Vatican Council, Leuven, Peeters, 2020 [forthcoming]. See also VON TEUFFENBACH 
(ed.), Konzilstagebuch 1/1, 407. 

5 VON TEUFFENBACH (ed.), Konzilstagebuch 1/1, 425. 

AS 1/4, 38: “‘De sacerdotio universali et de sacerdotio ministeriali’.” 

Ibid.: “In Christo autem novus populus in templum spirituale et sacerdotium sanctum per 

regenerationem baptismalem et Spiritus Sancti unctionem evehitur, ut spirituales offerat hos- 

tias, et tamquam genus electum, regale sacerdotium, gens sancta, populus acquisitionis, virtutes 

annuntiet Eius qui de tenebris eum vocavit in admirabile lumen suum (cf. 1 Pt :4-10).” 

AS 1/4, 39: “Qui viri electi auctoritate sacra populi curam gerunt, eique media salutis prae- 

stant, cultumque administrant”. 

Compare also the official commentary on the chapter: “Denique relationes inter utrumque 

sacerdotium exponuntur.” AS 1/4, 44. 

AS 1/4, 39: “Alterum autem alterum non elidit, sed e contra sacerdotium ministeriale et 

sacerdotium universale, quia non gradu tantum, sed etiam essentia differunt, suo peculiari 

modo a Summo Sacerdote Christo profluunt, et ita ad invicem respiciunt, ut primum 
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It is apparent here that the interrelatedness of both forms of priesthood is 


deemed more important than their essential difference.*! 


The number discussing “The Rights and Duties of the Laity” (no. 23)” 


focuses in large part on their active role in the sacraments of initiation. This 
will be taken up and complemented in LG 11. The number ends with a dar- 
ing statement, especially if one realizes that Mystici Corporis had limited its 
discussion on the tria munera to the ordained.” 


31 


33 


34 


Made thus in their own fashion to share in the priestly, prophetical, and 
kingly role of Christ, they fulfill his new and fundamental commandment, 
that of charity, by which we love our neighbors with the love with which 
Christ loved us, above all the least of the brethren whom the Lord especially 
identified with himself. Thus do the laity continue Christ’s saving mission, 
not indeed by authority but by love.*4 


potestate sacra regnum sacerdotale diffundat et dirigat, alterum vero ad oblationem sacrificii 
concurrat et in oratione, testimonio, abnegatione et actuosa caritate exerceatur”. 

The footnote explains that the words “non gradu tantum, sed etiam essentia” were borrowed 
from a 1954 address by Pope Pius XII. Cf. AS 1/4, 43, n. 3: “Prus XII, Alloc. Magnificate 
Dominum, 2 November 1954, in AAS, 46 (1954), 669”. The opening lines of this text in 
LG 10 will not profoundly change in the final version: “Sacerdotium autem commune 
fidelium et sacerdotium ministeriale sive hierarchicum, licet essentia, et non gradu tantum 
differant, ad invicem tamen ordinantur; unum enim et alterum suo peculiari modo de uno 
Christi sacerdotio participant” (AS III/1, 183). During the second session, the Secretariat for 
Christian Unity tried unsuccessfully to convince the members of the Theological Commis- 
sion to drop the reference to the essential difference. See SECRETARIATUS AD CHRISTIANORUM 
UNITATEM FOVENDAM, De populo Dei (F. Stransky), 2-3: “In numero (10) ubi de sacerdotio 
universali agitur, desideratur magis accurata indicatio similitudinis et dissimilitudinis inter 
sacerdotium ministeriale et sacerdotium universale. Non recte dicitur: ‘essentialiter et non 
gradu differunt’, non essentialiter differunt. Inter sacerdotium ministeriale et sacerdotium 
universale hoc commune est quod ét sacerdotes ministeriales ét membra sacerdotii univer- 
salis in Spiritu Sancto consecrata sunt et veram dignitatem habent. (...) Id quod non com- 
mune est, invenitur in delegatione et speciale consecratione. Sacerdotes enim ministeriales 
specialiter vocati, instituti et consecrati sunt ad repraesentandam Ecclesiam Catholicam apud 
Patrem et Iesum Christum apud Ecclesiam. Datur igitur similitudo et dissimilitudo partialis 
seu analogia proportionalitatis proprie dicta”. See for more context, DE MEy, “Sharing in 
the Threefold Office of Christ,” 167-168. 

AS 1/4, 39: “‘De iuribus et officiis laicorum’.” 

Mystici Corporis, § 17: “That those who exercise sacred power in this Body are its chief 
members must be maintained uncompromisingly. It is through them, by commission of the 
Divine Redeemer Himself, that Christ’s apostolate as Teacher, King and Priest is to endure”. 
Cf. http://w2.vatican.va/content/pius-xii/en/encyclicals/documents/hf_p-xii_enc_29061943 
mystici-corporis-christi.html. 

AS 1/4, 40: “Ita de munere Christi sacerdotali, prophetico et regali suo modo participes facti, 
mandatum Eius novum et fundamentale observant, caritatem videlicet, qua proximos 
amamus ea dilectione qua Ipse dilexit nos, praesertim minimos fratres, quos Dominus Sibi 
speciatim identificat. Ita autem missionem Eius salutarem non quidem auctoritate sed 
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The number dealing with “The Laity’s Active Participation in the Salvific 
Life of the Church” (no. 24)” will be intensively used during the compos- 
ition of the numbers dealing with the laity’s participation in the prophetic 
(LG 35) and kingly office of Christ (LG 36). 


1.3 — The Pre-conciliar Theological Commission on Authority and 
Obedience in the Church 


At the start of chapter VIII, also prepared by Carlo Colombo, the Theo- 
logical Commission states that it is “grievously afflicted to see that there is 
a certain crisis of authority in the world that arises both from erroneous 
doctrines and lack of discipline and also at times from misunderstanding and 
incorrect exercise of power” (no. 36).% Authority in the Church should have 
a better reputation, though, since “all legitimate power comes from Christ” 
(no. 37).57 Its definition explicitly links authority to service: “The exercise 
of authority is a human cooperation, commanded and ruled by Christ’s will 
as the humble service rendered to brothers in order to achieve the super- 
natural goal of redemption willed by him.”** In 1962, it was not considered 
problematic to dedicate an entire number to “the relationship between 
superiors and subjects” (no. 38).°° It called for “subjects, with the eyes of 
faith, always to see Christ in their superiors, especially those whose author- 
ity was instituted by Christ the Lord.”’*? 


The goal of the most interesting reflection for our purpose, the one deal- 
ing with “public opinion in the Church” (no. 39),*! was to point to the pro- 
found distinction between sensus fidei and public opinion. Among others, the 


dilectione continuant.” Some of these ideas found their way into LG 31: “... et de munere 
Christi sacerdotali, prophetico et regali suo modo participes facti, pro parte sua missionem 
totius populi christiani in ecclesia et in mundo exercent.” 

AS 1/4, 40: “‘De vita salutifera Ecclesiae a laicis active participata’.” 
AS 1/4, 60: “Sacrosancta Synodus, divinae veritatis et legis custodiendae et propaganda in 
hodiernis adiunctis sollicita, vehementi afflictione percellitur videns in mundo quamdam 
adesse crisim auctoritatis, tum ex erroneis doctrinis et defectu disciplinae exortam, tum 
quandoque ex non bene intellecta et minus recte exercita potestate; quae crisis nonnullos 
quoque Ecclesiae filios afficere contendit.” 

Ibid.: “Omnis potestas legitima a Deo est (cf. Rom. 13,1).” 

Ibid.: “... auctoritatis enim exercitium est humana cooperatio, voluntate Christi imperata et 
gubernata tamquam humile servitium fratribus praestitum ad supernaturalem redemptionis 
finem assequendum ab Eo volitum....” 

AS 1/4, 61: “‘De relatione inter praepositos et subditos et de iure criticae liberae’.” 

Ibid. “Subditi vero in praepositis suis, in illis praesertim, quorum auctoritas a Christi Dom- 


ini institutione originem ducit, Christum oculis fidei semper inspicere debent....” 
41 


DED 


AS 1/4, 63: “‘De opinione publica in Ecclesia’. 
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view is rejected “that in the Church one may inconsiderately and without the 
most serious reasons appeal to public opinion in order to effect some change 
in the decrees of the Sacred Hierarchy.”# It is an important evolution that 
Lumen gentium will value the active application of the sense of the faith as 
something positive. Only the post-conciliar magisterium (especially that of 
Pope John Paul II in his 1981 post-synodal exhortation Christifideles laici) 
will complain about the potential confusion of the sensus fidei and public 
opinion.“ Despite the polemical outlook of the chapter as a whole, upon 
revising De Ecclesia during the first intersession, the Theological Commis- 
sion will still rely on the definition of the sensus fidei which it had developed 
before the start of the Council, perhaps because this definition matches very 
well with the central idea in Philips’ chapter on the laity that the priesthood 
of all the faithful and the ministerial priesthood are interrelated. 


As is well known, there exists in the Church a certain supernatural sense of 
the faith on the part of the whole Christian people. This is always good and 
constitutes an indefectible and unique mark of the Catholic Church. It comes 
from above and is nothing other than the agreement of faithful and pastors 
in matters of faith and morals, an agreement governed by the authentic 
teaching office. Ultimately, it is aroused by the Holy Spirit, who, while 
present to the same official teachers when they present Catholic doctrine, is 
also at work in the faithful so that they may obediently accept the doctrine 
presented, rightly understand it, and investigate it more deeply. The divine 
and saving mission of the Church is greatly assisted by this sense of the 
faith.“ 


Tbid. “Sacrosancta Synodus denique sententiam reprobat, quae tenet in Ecclesia inconsulte 
et sine causa omnium gravissima appellari posse ad opinionem publicam ut decretorum 
Sacrae Hierarchiae mutatio obtineatur.” 

Bishop De Smedt, among others, said in a famous speech on the priesthood of all believers 
during the Second Session of the Council that the lay person “through the supernatural 
instinct of faith, has an active part, directed by the teaching authority of the Church.” See 
the English translation of his speech in Hans KÜNG (ed.), The Council Speeches of Vati- 
can II, Paulist Press, 1964, 39-43, 41. 

A number of references are given in no. 47 of the study document Sensus fidei in the Life 
of the Church (2014) of the International Theological Commission. See www.vatican.va/ 
roman_curia/congregations/cfaith/cti_documents/rc_cti_20140610_sensus-fidei_en.html. 
AS 1/4, 62: “Est quidem in Ecclesia Christi, ut bene notum est, quidam supernaturalis sensus 


43 


45 


fidei populi universi christiani, qui sember bonus est et indefectibilem peculiaremque pro- 
prietatem constituit catholicae Ecclesiae: ex alto provenit, et nihil aliud est nisi consensus 
fidelium et pastorum in rebus fidei et morum, authentico magisterio gubernatus. Ultimatim 
exsuscitatur a Spiritu Sancto, qui, dum eidem magisterio adest in catholica doctrina propo- 
nenda, idem in fidelibus operator ut doctrinam propositam oboedienti animo accipiant, recte 
intelligent, et profundius scrutentur; eoque plurimum divina mission salvifica Ecclesiae 
adiuvatur.” 
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1.4 — The Pre-conciliar Theological Commission on Those Involved in 
Protecting and Transmitting Tradition 


The schema “On the Sources of Revelation” (De fontibus revelationis) 
was sent in July 1962 to the Council Fathers.% As part of the first chapter 
on “The Twofold Source of Revelation,’’*’ no. 4 insists that divine tradition 
is “drawn not from books, but from the living preaching in the Church, from 
the faith of believers, and from the Church’s practice.”# No. 6 describes 
“the relationship of each source to the magisterium’”? and states that the two 
sources of revelation were handed over “as a single deposit of faith to be 
kept safe and defended and authoritatively interpreted, not to individual 
believers, however learned, but to the Church’s living magisterium alone.”>° 
Attention to the specific role of both the teaching office and the faithful will 
remain the hallmark of the Council’s teaching until the final version of Dei 
verbum. 


1.5 — The votum on the Laity Prepared by the Secretariat for 
Christian Unity 


During the first plenary meeting of the Secretariat for Christian Unity in 
November 1960, ten sub-commissions were created to prepare texts and vota 
on different themes. The fourth sub-commission dealt with the priesthood of 


46 For the English translation we rely on the translation by Joseph Komonchak, at jakomonchak. 


files. wordpress.com/2012/09/de-fontibus-1-5.pdf. 
47 AS 1/3, 14, no. 4: “‘De duplici fonte revelationis’.” 
48 AS 1/3, 15: “Quare quae divina Traditio ratione sui continet, non ex libris, sed ex vivo in 
Ecclesia praeconio, fidelium fide et Ecclesiae praxi hauriuntur.” The first emendatio de 
Traditione, drafted by the secretary of the Theological commission during the days preced- 
ing the start of the plenary meeting of the Theological Commission on 18 September 1961, 
was slightly different: “Quare divina Traditio ratione sui non in libris, sed in vivo Ecclesiae 
praeconio, Ecclesiae praxi et fidelium fide invenitur (...).” Cf. F Philips, 281. Yves Congar 
and a few other periti had criticized the identification of Tradition and magisterium in 
Tromp’s text. The solution by another peritus, Salvatore Garofalo, to substitute “in Ecclesia” 
to “Ecclesiae” was accepted. An extensive account of this stage in the redaction is found 
in Karim SCHELKENS, Catholic Theology of Revelation on the Eve of Vatican II. A Redaction 
History of the Schema De fontibus revelationis (1960-1962), Leiden, Brill, 2010, 226-233. 
AS 1/3, 16: “‘De habitudine utriusque fontis ad Magisterium’.” 
Ibid. “Ut autem ambo fontes revelationis concorditer et efficacius ad salute hominum con- 
currerent, providus Dominus eos tanquam unum fidei depositum custodiendum et tuendum 
authenticeque interpretandum tradidit non singulis fidelibus, utcumque eruditis, sed soli vivo 
Ecclesiae Magisterio.” The footnote refers to Humani generis. Almost exactly the same lines 
are found in § 27 on ‘The faithful and the reading of Scripture’, in chapter V on ‘Holy 
Scripture in the Church’. Cf. AS 1/3, 25. 


49 
50 


138 STUDIA CANONICA | 53, 2019 


the faithful.*! The drafter of the Latin text, which was ready by February 
1961, was Bishop De Smedt of Bruges. He decided to use and expand the 
content of the same document in a pastoral letter of his diocese.” 


The tasks of the faithful and the ministries of the ordained are divided accord- 
ing to the well-known tria munera and related to the salvific work of Christ. 


The priestly work of the faithful consists of: 


— Life in union with Christ offering sacrifice in the midst of his people; 
— Life in union with Christ teaching in the midst of his people; 
— Life in union with Christ ruling in the midst of his people. 


The apostolic work of pastors stands: 


— In the service of Christ offering sacrifice in the midst of his people; 
— In the service of Christ teaching in the midst of his people; 
— In the service of Christ ruling in the midst of his people.** 


The awareness that laity and ordained take part in the threefold ministry 
of Christ and need strength from above before being able to exercise their 
tasks was a point which the Theological Commission would borrow from De 
Smedt while composing LG 34-36.% In line with the Theological Commis- 


5! Cf. Mauro VELATI, Dialogo e rinnovamento: verbali e testi del segretariato per l'unità dei 
cristiani nella preparazione del concilio Vaticano IT (1960-1962), Bologna, Il Mulino, 2011, 
173: ‘De sacerdotio omnium fidelium et de condicione laicorum in Ecclesia’. 

Emiel-Jozef DE SMEDT, Het priesterschap van de gelovigen, Tielt, Lannoo, 1961. The trans- 

lations of this document surely influenced the spirits of many Council fathers in the months 

preceding the start of the Council. Compare ID., The Priesthood of the Faithful, New York, 

Paulist Press, 1962; Le sacerdoce des fidéles, Bruges, Desclée de Brouwer, 1961. 

5 The Priesthood of the Faithful, 25-54. 

5% Ibid., 77-104. 

55 See, for example, the opening lines of LG 35: “Christ, the great prophet, who by the witness 
of his life and the power of his word, proclaimed the Father’s kingdom, continues to carry 
out his prophetic task, until the full manifestation of his glory, not only through the hierarchy 
who teach in his name and by his power, but also through the laity whom he constitutes his 
witnesses and equips with an understanding of the faith (sensus fidei) and a grace of speech 
(see Ac 2:17-18; Ap 19,10) precisely so that the power of the gospel may shine forth in the 
daily life of family and society.” The Relatio refers to the intervention by Bishop De Smedt 
on 18 October 1963 (AS II/3, 101-106). For a more detailed description of the redaction 
history of LG 34-36, see DE MEY, “Sharing in the Threefold Office of Christ,” 158-161 and 
165-166. For a more substantial account of the sacramental ecclesiology of Vatican II, see 
Peter DE MEY, “The Sacramental Nature and Mission of the Church in Lumen Gentium,” 
in International Journal for the Study of the Christian Church, 14 (2014), 348-361; ID., 
“The Construction and Ongoing Modification of a Sacramental Ecclesiology: Vatican Ils 
Relation to Aquinas’ Theology of the Sacraments,” in Benjamin DAHLKE & Bernhard 
KNORN SJ (eds.), Eine Autorität fiir die Dogmatik? Thomas von Aquin in der Neuzeit, 
Frankfurt am Main, Herder, 2018, 208-225. 
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sion, the text on the laity prepared by the Secretariat for Christian Unity calls 
particular attention to the close collaboration between the people of God and 
their pastors. After receiving the Catholic doctrine from “the apostles and 
their successors,” the people of God “actively take part in the subsequent 
understanding of doctrine, even if their role is subordinated to that of the 
Church’s magisterium.”*° Priests should also stimulate the laity to develop 
theological interests and to pronounce judgements on the faith. 


2 — The Preparation of New Drafts on De Ecclesia and 
De fontibus revelationis during the First Session and 
Intersession 


Dissatisfied with the first draft of the dogmatic constitutions on the 
Church and on Revelation, the Council fathers obliged the Theological Com- 
mission to thoroughly rework these documents. For the revision of the con- 
stitution on Revelation, a mixed commission with the Secretariat for Chris- 
tian Unity was installed. The new draft of De Ecclesia still discusses the 
teaching office of the bishops (2.1) prior to dealing with the sensus fidei of 
the entire people of God (2.2). This idea will also find its ways in the new 
draft of De fontibus revelationis (2.3). 


2.1 — The Subjects of the infallibilitas in docendo in De Ecclesia 


The revised draft of De Ecclesia discusses the tria munera of the bishops 
in numbers 19-21 of chapter II, starting with the munus docendi. While draft- 
ing no. 19, “De Episcoporum munere docendi,” the Theological Commis- 
sion and its chief drafter, Mgr. Philips, still considered chapter VII of the 
draft of the pre-conciliar Theological Commission as an important Vorlage. 
As the brief Relatio of no. 19 explains, the new number describes “the con- 
ditions under which the body of the bishops, either dispersed or convened in 
an ecumenical council, enjoys infallibility, in comparison with the ex cath- 
edra teaching of the Roman Pontiff.”*? Even if the definitions of the latter 
are declared to be “irreformable in themselves,” it is also explained that such 


56 VELATI, Dialogo e rinnovamento, 366 (Votum 15): “Populus Dei initialiter audit doctrinam 


catholicam ab Apostolis eorumque successoribus, sed in subsequenti intellectione doctrinae 
ipse certo habet partem activam, magisterio ecclesiastico subordinatam.” 

AS U/1, 254: “Indicantur condiciones sub quibus corpus Episcoporum, sive dispersum, sive 
in Concilio oecumenico congregatum, infallibilitate polleat, comparatione instituta cum 
Romano Pontifice ex cathedra docente.” 
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teaching is never out of connection with either previous teaching or with the 
people of God. The Pope has to “truthfully express the Catholic faith, which 
he explains or envisages according to Scripture and Tradition, after having 
used relevant means of inquiry.”°® When the idea from the pre-conciliar 
schema is repeated that bishops can also teach infallibly outside the context 
of an ecumenical council, the commission now is also able to add that, in 
such a case, “they preserve a collegial link.”*? The footnote contains an 
important reference to the revised schema for a second constitution on the 
Church of the First Vatican Council and, more precisely, to the official 
Relatio by Joseph Kleutgen. Remarkably, it even mentions the possibility 
that the entire people of God is actively involved in formulating infallible 
teaching: “Therefore whatever in matters of faith and morals is held or 
handed down as undoubted in every place under the bishops adhering to the 
Apostolic See, and also whatever is defined by the same bishops, with the 
confirmation of the Roman Pontiff, or by the Roman Pontiff himself speak- 
ing ex cathedra as to be held and handed down by all, is to be considered as 
infallibly true.”°° 


38 Ibid.: “Definitiones autem huiusmodi declarantur ex sese irreformabiles. Sed supremum magis- 


terium, munere suo, fideliter exprimit fidem catholicam, quam secundum Scripturam et Tradi- 
tionem exponit vel tuetur, adhibitis etiam aptis mediis investigationis.” Philips writes in his 
diary that the discussion on this passage within the Theological Commission was difficult and 
that it even sounded modernist to claim that the Pope has to express the faith of the Church. 
Thanks to the support of Bishop Charue, Philips could maintain his proposal. See Karim 
SCHELKENS (ed.), Carnets conciliaires de Mgr Gérard Philips, Leuven, Peeters, 2006, 25. 
AS Il/1, 238: “Imo, licet singuli praesules infallibilitatis praerogativa non polleant, quando 
tamen, etiam per orbem dispersi, sed collegialem nexum servantes, authentice docentes una 
cum Romano Pontifice ut testes fidei in revelata fide tradenda in unam sententiam conve- 
niunt, doctrinam Christi infallibili oraculo enunciant.” Cf. VON TEUFFENBACH (ed.), Konzil- 
stagebuch 2/1, 317. Tromp had asked during the meeting of the Theological Commission 
of 13 March 1963: “... sed ubi collegialis nexus?” He proposed the removal of this refer- 
ence, but it remained in the text because of objections made by Philips and Parente. 

6 AS II/1, 249-250, no. 48, with a reference to MANSI 53, 313 AB: “Quaecumque igitur in 
rebus fidei et morum ubique locorum sub Episcopis Apostolicae Sedi adhaerentibus tam- 
quam indubitata tenentur vel traduntur, necnon quae sive ab iisdem Episcopis, accedente 
Romani Pontificis confirmatione, sive ab ipso Romano Pontifice ex cathedra loquente ab 
omnibus tenenda et tradenda defiuntur, ea pro infallibiliter veris habenda sunt.” I borrow 
the English translation from Joy, Ordinary and Extraordinary Magisterium, 148. The final 
version of LG 25 refers to the same commentary by Kleutgen but no longer quotes the 
passage. Therefore, Kleutgen’s commentary remains relevant for our interpretation of the 
final version of Vatican II. Cf. ibid., p. 149: “Read in isolation, the final text of Lumen 
Gentium can easily give the impression that the exercise of the ordinary and universal 
magisterium is restricted to the direct activity of the bishops. Certainly, the notes allow that 
it can also be exercised by the whole people of God under the supervision of the bishops. 
This intimate connection between the infallibility of the people of God and the ordinary and 
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2.2 — The Subjects of the infallibilitas in credendo in De Ecclesia 


In their revised schema, the Theological Commission now proposes to 
speak about the universal priesthood, sensus fidei, and charisms in one of the 
longest numbers of chapter III, since, as the Relatio explains, the latter “are 
connected with the universal priesthood.”°! The connection is made explicit 
for the sensus fidei. One of the footnotes states that, “in the Scriptures, the 
infusion of faith is proposed as an almost liturgical, even priestly, act.” 6 The 
quote from Augustine has been added to explain that “the sensus fidei is not 
only found among the laity, but in the whole community, including the hier- 
archy.”® As an illustration of how the magisterium can sometimes “guide 
and sustain” the process of making an application of the sensus fidei fruitful 
for the Church, the commission reminds the Council fathers how Pope Pius 
IX and Pope Pius XII wanted to find out what the people believed in the case 
of the Immaculate Conception and the Assumption of the Holy Virgin.™ In 
addition, the description of the charisms wants to address the entire people 
of God and, therefore, a footnote explains that charisms are variegated gifts 
of the Holy Spirit that “have been granted to ministers and believers.” 65 


2.3 — The Protectors of the depositum fidei in De revelatione 


After the difficult discussion on the schema De fontibus revelationis on 
21 November 1962, the Pope nominated a mixed commission of Council 
fathers from the Theological Commission and the Secretariat for Christian 
Unity. Their new schema was finalized in the first week of March 1963 and 
approved by the Coordinating Commission on March 27. The new draft was 


universal magisterium opens up space for an understanding of the latter that is not narrowly 
focused only on the explicit statements of the hierarchy.” 

61 AS II/1, 268: “Cum sacerdotio universali connectuntur, tum sensus fidei totius communitatis 
sub assistentia Spiritus Sancti et ductu magisterii, tum varia charismata, quae ad mira et extra- 
ordinaria non restringuntur, sed omnia dona Spiritus Sancti ad aedificationem Ecclesiae com- 
prehendunt.” Because of the insistence of the Theological Commission on the connection of 
all the elements treated in this paragraph, one should be aware that the Council, following Pius 
XII, holds that the common priesthood and the ministerial priesthood differ “in essence.” 

6 AS II/1, 265, no. 11: “Diffusio fidei in Scripturis proponitur ut actus quasi liturgicus, ideo- 

que velut sacerdotalis.” 

AS I/1, 265, no. 12: “Sensus fidei igitur non tantum apud laicos, sed in tota communitate 

invenitur, cointellecta hierarchia.” 

64 AS II/1, 266, no. 13: “Inde est quod Pius IX, pro Immaculata Conceptione, et Pius XII, pro 

B. Mariae V. Assumptione, etiam de fide populi exquisiverunt.” 

AS Il/1, 266, no. 14 : “Vox intelligitur de donis variis, quae passim a Spiritu Sancto, cum 

quadam libera regularitate, sive ministris sive fidelibus tribuuntur.” 


63 


65 
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sent to the Council fathers on May 24 but was not discussed during the 
Second Session. For our discussion, some important changes from the draft 
of the pre-conciliar Theological Commission deserve to be highlighted. 


Whereas the pre-conciliar draft entrusted the authentic interpretation of 
Scripture and Tradition “only to the living magisterium of the Church,” 
no. 9 speaks in even stronger terms about “the living and infallible magis- 
terium of the Church” and adds the famous words that will be maintained 
until the final version, stating that “this teaching function is not above the 
word of God but stands at its service.” At the conclusion of chapter I, 
no. 10 praises the profound connection between Scripture, tradition, and 
magisterium, while adding the sensus fidelium in a subordinate clause. 

By God’s wise design, Scripture, tradition and the Church’s teaching office 
are so connected and associated that one does not stand without the others. 
The three contribute in their own way effectively to the salvation of souls, 
while also the sense of the faithful is involved in a subordinate way.” 


3 — The Preparation of New Drafts on De Ecclesia 
and De fontibus revelationis during 
the Second Session and Intersession 


Already while the Council fathers were still discussing the revised draft of 
the Dogmatic Constitution on the Church, the Theological Commission was 
meeting their desire to break the long chapter on “The People of God and 
especially the laity” into two parts so that the chapter on the people of God 
would precede the one on the hierarchy. In the first section (3.1), I will discuss 
the evolution of the line on the sensus fidei (LG 12) and also the number treat- 
ing the way the laity share in the prophetic office of Christ (LG 35). In the 


6 Cf. AS TII/3, 80-81 (Textus prior of no. 9, ‘Utriusque relatio ad S. Magisterium’): “At 
S. Scriptura ac S. Traditio, uti sacrum verbi Dei depositum, non singulis hominibus, sed vivo 
et infallibili Ecclesiae Magisterio concreditum est; quod quidem Magisterium non supra 
verbum Dei est, sed eidem ministrat, quatenus illud, ex divino mandato et Spiritu Sancto 
assistente, tuetur et authentice interpretatur ....” 

67 AS 11/3, 81 (Textus prior of no. 10, ‘Conclusio’): “S. Scripturam, S. Traditionem ac 
Ecclesiae Magisterium, iuxta sapientissimum Dei consilium, ita inter se internecti et conso- 
ciari, ut unum sine aliis consistere non possit. Tria simul ad animarum salutem suo modo 
efficaciter conferunt; sensu quoque fidelium subordinate concurrente.” The report of the 
meeting of the mixed commission on March 4 reveals that the word “subordinate” was 
added by Parente during the meeting, since Ruffini wanted to remove the reference to the 
cooperation of the faithful entirely. The formulation by Parente was accepted with a small 
majority. Cf. VON TEUFFENBACH (ed.), Konzilstagebuch 2/2, 666-667. 
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redaction history of LG 25 (3.2), it will become clear that a minority of bishops 
tried in vein to separate the infallibility of the Pope from his being part of the 
college of bishops. The redaction history of the chapter on Tradition in Dei 
verbum (3.3) confirms the core idea found in LG 12 and LG 25: protecting the 
depositum fidei requires a “unique harmony” of bishops and faithful (DV 10). 


3.1 — The Subjects of the infallibilitas in credendo in De Ecclesia 


The Relatio generalis introducing the chapter on the People of God 
explains why this chapter now precedes the subsequent chapters. Attention 
is given to the fact that thus “the idea of service comes better to the fore: 
the hierarchy, taken from the people, acts for the benefit of the people.” 68 
When “the unity between priests, religious and laity is made clear,” then 
“the task of the hierarchy becomes better visible.”® The Theological Com- 
mission was aware that, after the process of determining which material in 
the long chapter on “the people of God and especially the laity” would be 
used in chapters two and four, the sharing of the people of God in the kingly 
office of Christ is less visible in chapter 2, but it refers readers to the chapter 
on the laity, especially LG 36.”° 


In the introduction of no. 12, “the connection between the priestly and 
prophetic function” is again accentuated from the previous draft.’! The com- 
mission also prefers to say that the Church “in credendo falli nequit,” rather 
than “in credendo indefectibilis est.” It is a matter of truth and, therefore, 
the Church’s infallibility is at stake. Because the Holy Spirit guides the 
Church to the truth, she can be said to be infallible. She may not have a 
perfect understanding of the mystery, but, “thanks to the assistance of the 
Spirit of Christ she is preserved from error and cannot err.” 7? 


6 AS IN/1, 209: “Melius apparet idea servitii: Hierarchia enim, e populo assumpta, in bonum 


populi agit.” The idea has been borrowed from an intervention by Bishop Michael Klepacz 
in name of the bishops of Poland. Cf. AS 11/3, 99f. 
© AS IN/1, 209: “Omnes pertinent ad Populum, et Hierarchia Populum supponit. Cum hac 


dispositione munus Hierarchiae melius apparet.” 
70 AS INI/1, 196: “De munere sacerdotali populi sermo fit in nn. 10 et 11, de munere prophetico 
populi, in n. 12. De munere regali autem in capite de Laicis, sub n. 36.” 
71 The purpose of the new introduction is to strengthen the link with the paragraphs on sharing 
in the priestly office of Christ. Part of the Relatio of the previous draft is repeated: “Ceterum 
diffusio fidei in Scripturis proponitur ut actus quasi liturgicus, ideoque velut sacerdotalis.” 
The addition of the words “hostiam laudis” is justified as follows: “Quo rursus manifesta- 
tur connexio inter sacerdotium et munus propheticum.” Cf. AS III/1, 198. 
AS Ill/1, 198: “Loco in credendo indefectibilis est ponitur falli nequit. Indefectibilitas respicit 


at perpetuitatem, infallibilitas ad veritatem. Ecclesia, in qua Christus, opere salutis completo, 
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The commission also decided to stress the active collaboration of all the 
members of the faithful in the process of obtaining a “universal consensus.” 7? 
It was the intention of the Theological Commission in LG 12 and LG 25 to 
emphasize “the relation between the hierarchy and the other members of the 
people of God, as far as the doctrine of faith is concerned.””* For that reason, 
it is articulated that the people of God applies the sensus fidei “under the 
guidance of the sacred magisterium to which it is faithfully obedient” (LG 12).” 


While determining the content of chapter IV, the Theological Commission 
found it useful to apply the same pattern of the tria munera, which it had used 
in the chapter on the people of God and in the chapter on the bishops, to the 
laity. The Relatio makes it clear that much of LG 34-36 was borrowed from 
an intervention by Bishop De Smedt during the Second Session, which was 
signed by 120 Council fathers. De Smedt repeated the three central claims 


vivit, et quae a Spiritu Sancto ad veritatem ducitur, a via salutis simpliciter declinare non 
potest, ideoque hoc sensu infallibilis est. Licet mysterium non perfecte perspiciat, ab errore 
tamen, per assistentiam Spiritus Christi, praeservatur; unde falle nequit.” The references to the 
documents of Vatican I are the same as those mentioned in previous drafts. 
73 The Relatio explains why the words “universalis consensus” were chosen: “Agitur enim 
hic de toto Populo Dei, inclusa Hierarchia” (AS ITI/1, 198). The commission also repudiated 
the view expressed by Cardinal Ruffini, who assigned an active role to the magisterium and 
stated that the laity possess an “infallibilitas autem passive, seu in credendo” (AS II/2, 
p. 627). To counter his view, the commission used an intervention by the auxiliary bishop 
of Bruges, De Keyzer. In his opinion, theologians such as Melchior Cano had shown that 
often the teaching of the magisterium was based on what the people of God believed. 
Cf. AS II/3, 441: “Hic statim notare iuvat modum progrediendi: a populo scilicet fidelium 
ad hierarchiam seu ab infallibilitate in credendo ad infallibilitatem in docendo et non e 
converso.” Jos Moons found out that “De Keyzer’s intervention was written by the Louvain 
theologian Gustave Thils.” See “‘Aroused and Sustained by the Holy Spirit?’ A Plea for a 
Pneumatological Reconsideration of Sensus Fidei on the Basis of Lumen Gentium 12,” in 
Gregorianum, 99 (2018), 271-292, 284, no. 42. 
AS Ill/1, 199: “Relatio inter hierarchiam et reliquum populum, quoad doctrinam fidei, in 
sequentibus describitur, et sub novo n. 25, ubi de Episcoporum munere docendi, latius 
explanatur.” 
On the other hand, the changes in this passage form the major argument for the central thesis 
in Moons, “‘Aroused and Sustained by the Holy Spirit?’” that “the gradual diminution of the 
role of the magisterium in LG 12’s teaching on the sensus fidelium coincided with a simultan- 
eous augmentation of that of the Spirit” (ibid., 272). In the spring of 1963, the draft read that 
the sensus fidei is “aroused by the Spirit” (a Spiritu excitatus) and “guided and sustained by 
the magisterium (a magisterio ducitur ac sustentatur)” (AS II/1, 259). The next holds that the 
sensus fidei is “aroused and sustained by the Spirit (a Spiritu excitatur et sustentatur) ... under 
the guidance of the Magisterium (sub ductu magisterii)” (AS IN/1, 185). 
See AS II/3, 101 for the intervention by De Smedt. The Relatio warns not to apply this 
pattern in a rigid way, “ne tripartitio theologiae imponatur. Unde magis respicitur ad sen- 
sum, nempe ad cultum, ad testimonium et ad servitium in communione.” The major reason 


74 


75 


76 


why these paragraphs were added to the Dogmatic Constitution on the Church was the 
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about the priesthood of the faithful he had made in 1961 and applied them to 
the laity.” In the written version of his text, De Smedt repeated his strong 
conviction about the coherence between magisterial teaching and sensus fidei.” 
The bishop also used an emotional element in his plea. He was aware that the 
Council had already spoken about the sensus fidei but “in quite an abstract 
way. Now the Council says something about the laity for the first time. Should 
it not speak in a way which can be understood by them?’’”? 


3.2 — The Subjects of the infallibilitas in docendo in De Ecclesia 


The additions in De Ecclesia no. 25 aim at precisely indicating the degree 
of assent required from the recipients of magisterial teaching.®° “When they 
are teaching in communion with the Roman Pontiff, the bishops are to be 
respected by all,” thus the Council exhorts, and the Relatio insists that this 
respect is due “even by those who are not their subjects.”#! The obedience 
due to their teachings concerning faith and morals when they are delivered 
in the name of Christ involves “a religious assent of the mind.”*®? Further- 
more, some lines in the pre-conciliar draft were restored, explaining that the 


following: “Intentio est vitare omnem speciem ‘clericalismi’.” See AS II/1, 285.This is an 
implicit reference to the famous intervention on 2 December 1962 by the same bishop 
during the debate on Revelation, in which he denounced “triumphalism, clericalism and 
juridicism” Cf. AS 1/4, 142. 

7 AS I/3, 101-102: “1. Laici vocantur ad vivendum in unione cum Christo munus suum sacer- 
dotale exercente; 2. Laici vocantur ad vivendum in unione cum Christo munus suum prophe- 
ticum exercente; 3. Laici vocantur ad vivendum in unione cum Christo munus regale exercente.” 

78 AS 11/3, 103: “Laici initialiter audiunt doctrinam catholicam ab apostolis eorumque succes- 
soribus, sed in subsequenti intellectione doctrinae ipsi suo supernaturali sensu fidei habent 
partem activam, magisterio ecclesiastico subordinatam, tanquam organum Christo prophetae 
qui Ecclesiam suam adiuvat ne a veritate declinet eamque profundius intelligat et in vita 
fidelius applicet.” The same idea is found in votum 15 of the 1961 document but, in this 
version, Bishop De Smedt expresses his explicit support for the teaching on the sensus fidei 
in the revised draft of De Ecclesia. The Relatio of this number asks the reader to read LG 12 
as well. Cf. AS III/1, 287: “Haec expositio de indole prophetica muneris laicorum complea- 
tur ex illis, quae dicuntur sub n. 12, de sensu fidei et charismatibus. 

7 AS 11/3, 104: “Haec omnia dicuntur in schemate pag. 9 sub a et b, sed ibi exponuntur sine 
relatione cum munere prophetico Christi et modo nimis abstracte. Nunc prima vice aliquod 
Concilium de laicis loquitur. Nonne nunc loquendum est modo qui ab ipsis intelligitur.” 

80 Cf. Gerard PHILIPS, “History of the Constitution,” in Herbert VORGRIMLER (ed.), Commen- 
tary on the Documents of Vatican IT, New York, Herder and Herder, 1967, vol. I, 105-137, 
118: “Here some passages from the last chapters of the original draft, which had been 
sacrificed in the revision, were adopted in the new draft.” 

81 AS IN/1, 250. 

82 Tbid. “Ponuntur verba clariora et magis concreta eique religioso animi obsequio adhaerere 
debent.” 
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ordinary teaching of the Roman Pontiff needs to be responded to with a 
“religious assent of will and intellect.”# The Relatio also explains that this 
form of papal teaching takes place “in the context of the magisterium of the 
entire body of bishops.”#* 


If the Theological Commission here seemed in favor of the collegiality of 
bishops, it gave a different impression when deciding to substitute “commun- 
ionis nexum inter se et cum Successore Petri servantes” for the “collegialem 
nexum” of the previous schema. The Relatio explains that “one wanted to 
avoid the disputed question whether the strict collegial action that is found in 
an ecumenical council is also verified in their ordinary and universal teaching 
office.” The words “to be definitively held” (tamquam definitive tenendam) 
were added because the previous draft seemed to suggest that the infallible 
teaching of bishops is almost unlimited. The addition, however, also fits with 
the intention of the Council never to speak about the teaching office without 
also describing the impact on the entire people of God and vice versa. In the 
case of conciliar statements, one states in a more neutral way that “the obedi- 
ence of faith” is required, since, as the Relatio explains, conciliar statements 


can require different grades of obedience.*’ 
83 AS IN/1, 221: “Romani Pontificis authentico magisterio, etiam cum non ex cathedra loqui- 
tur, religiosum voluntatis et intellectus obsequium praestandum est...” 

84 AS Ill/1, 250: “... ut melius pateat de magisterio Romani Pontificis non-infallibili agi in 
contextu magisterii totius corporis episcopalis, quod est obiectum huius paragraphi.” 

Ibid. “Loco ‘sed collegialem nexum servantes’ ponitur ‘communionis nexum servantes’, ad 
vitandam quaestionem disputatam utrum in magisterio ordinario et universali verificetur 
actus stricte collegialis prouti in Concilio Oecumenico habetur.” The Relatio refers to the 
critical question by Cardinal Bea, “Quid est concrete ille ‘collegialis nexus’? ” (AS 11/2, 643) 
and to the conviction of Bishop de la Chanonie that, in the case of bishops defending the 
same Catholic truths as the Roman Pontiff, “nondum habetur actus vere collegialis.” 
(AS II/1, 647) See also the diary note by Betti, the relator of this passage, on January 23, 
1964: “... chiedo che non si dica collegialem nexum servantes, per non dirimere la ques- 
tione se, nel caso, si tratti di atto propriamente collegiale. Animata discussione con Rahner 
che difende quella expressione. Su proposta di Mons. Parente è deciso di dire più qualun- 
quisticamente communionis nexum servantes.” Cf. Umberto BETTI, Diario del Concilio, 
Bologna, Dehoniane, 2003, 30. 

During the meeting of the Theological Commission of 9 March 1964, Philips answered the 
observation by Betti that “de magisterio ordinario ne dicatur quod infallibiliter enuntiant” 
by stating that this is only the case “quando Episcopi in unam sententiam tamquam absolute 
tenendam convenient.” Colombo, supported by Thils, proposed the substitution of 
“definitive” for “absolute.” Compare VON TEUFFENBACH (ed.), Konzilstagebuch, vol. I/1, 
497-501 and Joy, Ordinary and Extraordinary Magisterium, 150: “Not just any kind of 
unanimous teaching in matters of faith and morals suffices for infallibility, but only teaching 
unanimously propounded as definitively to be held.” 

AS Ill/1, 251: “... quod quidem fidei obsequium gradus diversos admittit iuxta maiorem vel 
minorem relationem veritatis definitae cum Divina Revelatione.” 
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A similar interest in not isolating the different subjects of magisterial 
teaching from their stakeholders occurs in the discussion of papal infallibil- 
ity. One of the thirteen suggestions Felici sent to Ottaviani in name of the 
Pope on 19 May 1964 had proposed dropping the words “head of the college 
of bishops.” During its meeting of 5-6 June 1964, the Theological Com- 
mission replied that the Council did not state that the Pope made such state- 
ments “as” or “in his capacity of head of the college of bishops.” The ref- 
erence to the Pope as “head of the college of bishops” also serves to keep 
the focus on the topic of LG 25, the bishops’ sharing in the prophetic office 
of Christ.® The line was expanded to make it explicit that, even when pro- 
nouncing infallible statements, the Pope was acting “as supreme shepherd 
and teacher of all Christ’s faithful.” ”® 


The Council wanted to explain to non-Catholics what Vatican I meant by 
stating that such definitions are “irreformable of themselves, and not from the 
consent of the Church. ”®”! It was part of this ecumenical explanation of papal 
infallibility to underline that the Pope “is not delivering a judgment as a 
private person, but as the supreme teacher of the universal Church, in whom 
the Church’s own charism of infallibility individually exists.”°” The commis- 
sion also deliberately repeated that “the infallibility promised to the Church 
exists also in the body of bishops when, along with the successor of Peter, it 
exercises the supreme teaching office.” Just as in the previous texts relating 
to magisterial teaching, a line was added speaking about “the assent of the 
Church to be given to these definitions.” The Relatio explains that the Coun- 
cil is referring to the assent to be given to infallible statements as pronounced 


88 AS VI/3, 184-185. 

89 AS III/1, 252: “Suppressio de Capite Collegii Commissioni non videtur opportuna: ex una 
parte non habet valorem restrictivum: consulto enim non dicitur ‘ut’ vel ‘quatenus’ caput 
collegii; ex altera parte ordo idearum exigit hanc incisam, quia explicat quare in textu qui 
de munere docendi Episcoporum agit, tam fuse de potestate docendi Romani Pontificis fiat 
sermo.” 

Even with an explicit limitation to the Catholic faithful: ““Admittitur autem additio ‘omnium 
christianorum’ sed potius scribatur ‘christifidelium’. Protestantes et Orthodoxi enim se 
‘christianos’ dicunt, sed generatim vocem ‘christifidelium’ non adhibent” (ibid.). 

Ibid. “... quae verba a pluribus acatholicis non recte intelliguntur. Explicatio igitur inten- 
tionem oecumenicum habet.” 


90 
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92 Ibid. “Infallibilitas autem ex eo evenit quod Romanus Pontifex, quando ex cathedra loquitur, 


non ut persona privata sententiam profert, sed tanquam magister supremus Ecclesiae docet; 
in quo actu charisma infallibilitatis ipsius Ecclesiae ei singulariter inest, et ipse totam 
Ecclesiam repraesentat.” 

Ibid. “Eadem infallibilitas agnoscitur quoque Corpori Episcoporum, quando simul cum 
Romano Pontifice definitionem profert. Quod ad obiectum praecipuum et directum huius 
paragraphi pertinet.” 
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by a pope or by the college of bishops together with him. As the commission 
had already referred to the Spirit assisting the Pope in this teaching, it is also 
aware that the same Spirit is assisting the process of assent.” In the part of 
the text which insists that the content of an infallible teaching is congruent 
“with revelation itself,” the commission decided to only speak about the 
necessity “to investigate this revelation through the appropriate means” and 
no longer refers explicitly to the work of theologians and exegetes.”° 


3.3 — The Protectors of the depositum fidei in De revelatione 


Even if the previous draft had not been discussed in aula, in March 1964 
a mixed sub-commission was established, under the presidency of the Bel- 
gian Bishop Charue, to study the reactions to the previous draft that were 
prior to January 31, 1964. The new draft was finished by the end of April 
and, after approval by the Theological Commission in its June 1964 plenary 
meeting and by the Coordinating Commission, it was sent to the Council 
fathers in July. The most important change in the new draft was that the 
material of chapter I was split into a chapter dealing with “Revelation in 
Itself” (2-6) and a chapter on “The Transmission of Divine Revelation” 
(7-10). The opening number of chapter II, dealing with the apostles and their 
successors (no. 7), is followed by a lengthy new number on sacred tradition 
(no. 8).°° The important insight—that the Church hands on “all that it is, all 
that it has and all that it believes”*’—forms the transition to an enumeration 
of all the actors involved in “this living tradition in the Church.” At this 
point, the schema only mentions “contemplation by believers” and “the 
intimate experience of spiritual things.” 


% Ibid. “Assensus autem Ecclesiae ad huiusmodi definitiones nunquam deesse potest propter 


Spiritum Sanctum, cuius assistentia definitiones ab errore immunes sunt, et cuius actione 
totus grex Christi eis adhaeret et in fide etiam proficit. Hoc autem valet de definitionibus, 
sive a Romano Pontifice, sive a Corpore Episcoporum cum eo prolatis. (...)” 

Ibid., 253: “Commissioni non placuit hic consultationem ‘theologorum et exegetarum’ vel 
peritorum explicite nominari, sed simpliciter media apta indicari.” 

Ratzinger wrote in Herbert VORGRIMLER (ed.), Commentary on the Documents of Vatican IT, 
New York, Herder and Herder, 1968, vol. III, 184: “It is not difficult to recognize the pen 
of Y. Congar in the text.” 

AS 11/3, 80: “... omne illud perpetuat cunctisque generationibus transmittit quod ipsa est, 
omne quod habet, omne quod credit.” The Relatio motivates: “Tamquam consectarium 
eorum quae antea dicta sunt, affirmatur per Traditionem perpetuari non tantum doctrinam, 
sed integram Ecclesiae vitam” (AS II/3, 85). 

AS II1/3, 80: “Viva haec Traditio in Ecclesia sub assistentia Spiritus Sancti proficit. 
Crescit enim tam rerum quam verborum traditorum intelligentia, tum ex contemplatione 
credentium, qui ea conferunt in corde suo (cf. Le. 2, 19 et 51), tum ex intima spiritualium 
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The opening lines of the concluding number of the chapter (no. 10), 


describing the relation of the unique deposit of Scripture and Tradition to the 
Church and its magisterium, are new and will remain unchanged until the 
final version. 


Tradition and scripture together form a single sacred deposit of the word of 
God, entrusted to the Church.” Holding fast to this, the entire holy people, 
united with its pastors, perseveres always faithful to the apostles’ teaching 
and shared life, to the breaking of bread and prayer. Thus, as they hold, 
practice and witness to the heritage of the faith, bishops and faithful display 
a unique harmony.!° 


The reference to the role of the sensus fidei in the previous version was 


criticized both by individual council fathers and by episcopal conferences. 
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rerum experientia.” The Re/atio motivates this new attention for the “dynamic aspect” of 
tradition with a reference to the famous quote by Vincent of Lérins in the final line of Dei 
Filius (AS 11/3, 85). According to Rusu, The Eyes of Faith, 219, commentators agree that 
the sentence “ex intima spiritualium rerum experientia” “is intended as an alternative 
expression for sensus fidei referred to in LG 12.” Dario VITALI, “The Circularity between 
Sensus fidei and Magisterium as a Criterion for the Exercise of Synodality in the Church,” 
in Antonio SPADARO, SJ and Carlos María GALLI (eds.), For a Missionary Reform of the 
Church: The Civilta Cattolica Seminar, New York/Mahwah, NJ, Paulist Press, 2017, 
196-217, 200 observes that “the textus prior did not mention the third growth factor, 
namely the bishops, inserted later based on the consideration that even the preaching of 
those in the Church who are experts in the faith was the reason and cause of the progress 
of the tradition.” 

One references in the Relatio makes it clear that the words “Ecclesiae commissum” were 
added upon the request of the episcopal conference of Belgium. Cf. AS III/3, 897. 

AS II1/3, 80 (Textus emendatus): “S. Traditio et S. Scriptura unum verbi Dei sacrum 
depositum constituunt, Ecclesiae commissum, cui inhaerens tota plebs sancta sacerdotibus 
suis adunata in doctrina Apostolorum et communione, in fractione panis et orationibus iugi- 
ter perseverat (cf. Act. 2,42 gr.), ita ut in tradita fide tenenda, exercenda profitendaque 
singularis fiat antistitum et fidelium conspiratio.” The Relatio underlines the involvement 
of “the whole Church, which involves simple believers as well as the hierarchy” (AS III/3, 
87). In its 2014 study Sensus fidei in the Life of the Church, the International Theological 
Commission points to the fact that the Council Fathers actually used “the very expression 
found in the definitions of both Marian dogmas, ‘singularis fiat Antistitum et fidelium con- 
spiratio’ ” (no. 46). Other scholars assume that the Council fathers may have found inspir- 
ation in John Henry Newman’s 1859 essay ‘On Consulting the Faithful in Matters of Doc- 
trine’: “Though the laity be but the reflection or echo of the clergy in matters of faith, yet 
there is something in the ‘pastorum et fidelium conspiratio,’ which is not in the pastors 
alone.” Cf. Ormond Rusu, The Vision of Vatican IT, 156. 

According to Richard R. Gaillardetz, “Newman broke with the tendency in Catholic thought, 
at least since the sixteenth century, to divide the church into two different groups, the teach- 
ing church (ecclesia docens) and the learning church (ecclesia discens).” GAILLARDETZ, By 
What Authority? Foundations for Understanding Authority in the Church, rev. ed., Colle- 
geville, MI, Liturgical Press, 2018, 187. 
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One understood why Scripture and Tradition as well as the magisterium is 
oriented towards the salvation of the faithful, but not how the sensus fidelium 
could contribute to that.!°! The superior general of the Jesuits criticized the 
addition because it only gives a subordinate place to the sensus fidelium, and 
we should not forget that “the Church isn’t the clergy.” He proposed drop- 
ping the addition.!°? The conference of bishops of Central Africa deplored 
that the schema considered this to be a “merely passive task, almost separate 
from the bishops, whereas the faithful should actively relate to the magister- 
ium.”! Their Dutch colleagues proposed to drop the word “subordinate” 
for ecumenical reasons. It is important to show that an “authentic” sensus 
fidelium—about which the magisterium has to judge—“really occurs.” !™ 
The Relatio appended to the next draft not only refers to these criticisms but 
also argues that these words are no longer useful after the addition of a 
longer section on the sensus fidelium in De Ecclesia." 


101 The bishop of Segni gave the following motivation for his proposal to drop this addition: 


“.. sensus fidelium directe non concurrere ad animarum salutem ... sed potius ad con- 
stabiliendam veram significationem S. Scripturae et traditionis.” (Cf. AS 11/3, 821.) The 
Indonesian bishops made the same point: “ Absurdum satis videtur sensum fidelium concur- 
rere ad animarum salute, cum salus illa consistat in fide fidelium.” Their proposal was to 
mention this elsewhere in the chapter. Cf. AS III/3, 916 and the oral intervention by Schoe- 
maker, AS III/3, 875. 

AS III/3, 845. Archbishop Marcel Lefebvre, for similar reasons, proposed to change the 
phrase into “sensu fidelium subordinate sed active concurrente.” Cf AS III/3, 849. 

An intervention by the Melkite Patriarch Maximos IV Saigh went in the same direction: 
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« N'y a-t-il pas des cas où le sensus fidelium entraîne toute l’Eglise, comme c’est arrivé 
pour la dogmatisation de l’Assomption, au dire même de Pie XII. Il vaudrait mieux mettre : 
concomitanter concurrente. » Cf. AS III/3, 872. 

AS IlI/3, 894: “... verba Conferentiae displicent, hac de causa quod fidelibus munus tribua- 
tur solum passivum, ab episcopis veluti separatum, quin ullum habeant ad magisterium 
active gerendum.” 

AS I11/3, 919. Without much explanation, the omission of the word “subordinate” was also 
requested by the group of German language bishops and the bishops of Scandinavia. Cf. AS 
11/3, 909. 

AS IlL/3, 88: “Omittuntur autem ultima verba: sensu quoque fidelium subordinate concur- 
rente, quae diversimode a quattuor conferentiis Episcopalibus et a nonnullis aliis Patribus 
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improbantur. De cetero illa verba inutilia redduntur post additam primam periodum, ubi, 
cum affirmetur depositum revelatum toti Ecclesiae esse commissum, eo ipso de momento 
sensus fidelium ex professo dicitur; cui praeterea integra dedicatur paragraphus in Schemate 
De Ecclesia, n. 12, p. 13, lin. 6-20.” By expressing their surprise that “this passage does 
not mention the sensus fidei,” the statement of the International Theological Commission 
shows not to have paid much attention to the redaction history of DV 10. Cf. INTERNATIONAL 
THEOLOGICAL COMMISSION, Sensus fidei in the Life of the Church, no. 46. 
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4 — Final Changes in the Passages 


Whereas the discussion of the modi on De Ecclesia during the third ses- 
sion led to few changes on sensus fidei in LG 12 (4.1) or on infallibility in 
LG 25 (4.2), it took the Council two more sessions to finalize the Dogmatic 
Constitution on Divine Revelation (4.3). In the end, a more complete enum- 
eration of the subjects involved in handing on Tradition is given, including 
the faithful, the theologians, and the bishops. 


4.1 — The Subjects of the infallibilitas in credendo in De Ecclesia 


The first part of LG 12 basically remained unchanged in the final version. 
The Theological Commission had to reassure one Council father who was 
afraid that the use of the term fideles could give the impression that only the 
laity were involved, !® and it also reacted positively to another request to 
speak about the guidance of the sacred magisterium. 


4.2 — The Subjects of the infallibilitas in docendo in De Ecclesia 


During the process of submitting modi, 159 Council fathers asked to give 
more emphasis to the hierarchical communion of the bishops with the Pope in 
the event of their infallible teaching outside an ecumenical council. The Theo- 
logical Commission countered their request to switch the order of the words 
referring to the communion “inter se et cum Successore Petri” by stating that 
“questions are not always immediately referred to the supreme authority.” 107 
In the same sense, these fathers were of the opinion that the verb “to proclaim 
infallibly” could be understood as referring to a “strictly collegial act.” In its 
response, the commission repeats that the Council did not want to enter into 
such questions but only recognize “the fact of infallibility.”!°° 


Two hundred and fifty-nine Council fathers tried to have the qualification 
of the Pope as “head of the college of bishops” removed from the discussion 
of papal infallibility.® Only towards the end of LG 25 was one modus 
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AS 11/6, 97: “Resp.: Inter ‘fideles’ cointelliguntur evidenter membra Hierarchiae.” 

AS Il/8, 88: “... quaestiones non semper statim ad auctoritatem supremam referuntur.” 
AS IIl/3, 89: “Textus approbatus nullo modo suggerit hunc actum esse stricte ‘collegialem’. 
In hanc quaestionem Concilium non intrat; solum factum infallibilitatis hic enunciat, de quo 
omnes concordant.” 

AS IN/8, 90: “Incisa ‘Collegii Caput’ nullo modo habet indolem restrictivam, sed requiritur 
ex connexione cum obiecto totius paragraphi, quae nempe de munere docendi Episcoporum 
agit.” See also Joy, Ordinary and Extraordinary Magisterium, 155, no. 87. 
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accepted, so as to avoid suggesting that infallible teaching can only take 
place in the context of a Council.!!° 


4.3 — The Protectors of the depositum fidei in De revelatione 


The second plenary discussion on Revelation took place from 30 Septem- 
ber to 6 October 1964. From October 20-24, two sub-commissions studied 
the written and oral reactions by the Council fathers on the new draft and, 
after discussion of their work in the plenary meeting of the Theological 
Commission on November 10-11, the revised version was distributed in aula 
on November 20. Due to several remarks by Council fathers, the line on 
tradition in no. 8 was slightly modified to highlight explicitly the role of 
theologians.!"! 


In no. 10, the task of the magisterium to interpret the word of God in an 
authentic way is no longer restricted to its infallible teaching.!!? The obliga- 
tion of the teaching office to recognize the transcendence of God’s Word is 
also strengthened by adding that it “devotedly listens, reverently preserves 
and faithfully transmits the word of God, by divine command and with the 
help of the Holy Spirit.” 1! 


When the Council fathers submitted their final modi during the final 
session of the Council, 175 of them requested greater attention to the role 
of the magisterium in the growth of tradition. Thus, language was added 
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AS Ill/8, 92: “Proponunt 3 Patres ut mutetur vox: ‘Concilium’, in: ‘Corpus Episcoporum 
cum Ipso sententiam definiunt’, quia assertio non necessario formam Concilii exigit.” 

AS IV/1, 349: “... tum ex contemplatione et studio credentium, qui ea conferunt in corde 
suo (cf. Le 2, 19 et 51), tum ex intima spiritualium rerum quam experiuntur intelligentia.” 
The Relatio explains that, by adding this word, “melius momentum indicatur operis 
theologorum.” Cf. AS IV/1, 353, with many references to interventions by Council fathers. 
More information is provided in Rusu, The Vision of Vatican IT, 358. 

Cf. AS IV/1, 354: “Omittitur vox ‘infallibili’, quia decisiones Magisterii, etsi omnes authen- 
ticae sint ideoque auctoritate polleant, non omnes tamen uti infallibiles ab eo eduntur.” 
Reference is made, a.o., to the following observation by Cardinal Dôpfner: “Textus tamen 
ita intelligi posset, ac si omnis auctoritativa interpretatio Magisterii esset infallibilis.” See 
AS IN/3, 149. These lines are found in the written version of the oral intervention made by 
Dôpfner in the name of 78 German language and Scandinavian bishops. 

The addition was motivated a.o. in reference to a written intervention by the Belgian Bene- 
dictine Cornelis: “Si quid addendum videtur, recogitari posset formula quae in actis commis- 
sionis mixtae invenitur. Diceretur: ‘et Spiritu Sancto assistente, pie audit, pure custodit, fide- 
liter exponit omnibusque credendum annuntiat’.” Cf. AS IN/3, 438. See also the motivation in 
the Relatio: “Addita sunt verba ‘pie audit’, ad ulterius indicandam dependentiam Magisterii 
a deposito revelato atque huiusce, respectu ad illud, transcendentiam.” Cf. AS IV/1, 354. 
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that tradition could also grow “from the preaching of those who, on suc- 
ceeding to the office of bishop, have received the sure charism of truth.”!!* 


5 — A Synthetic View on the Redaction History of LG 12, 
LG 25, and DV 7-10 


In this part, I harvest the fruits of my detailed study of the redaction his- 
tory of the interrelated ideas found in LG 12, LG 25, and the second chapter 
of Dei verbum. Whether the Council fathers were discussing the sense of the 
faith in LG 12, the subjects of magisterial teaching in LG 25, or the trans- 
mission of tradition in DV 7-10, they made sure always to explicitly mention 
the role of both the faithful and their pastors (5.1). Since this issue has a 
special interest in the exercise of the teaching office at the intermediary 
levels between the diocese and an ecumenical council, I also synthetically 
present some useful ideas which the redaction history of the mentioned pas- 
sages has to offer in this regard, especially the wise advice, found in one of 
the Relationes, that “questions are not always immediately referred to the 
supreme authority” (5.2). 


114 AS IV/5, 696: “... ut insistatur super munus Magisterii, allatis citationibus ex S. Irenaeo, 
Adv. Haer., IV,26,2 et IN,1, necnon Vinc. Lerinensi, Common. 1,23. (...) R. Admittitur 
insistentia super Magisterium, addendo in lin. 23: ‘... intelligentia, tum ex praeconio 
eorum qui cum episcopatus successione charisma veritatis certum acceperunt’. Sic alludi- 
tur ad verba S. Irenaei, Adv. Haer. IV,26,2. Altera citatio S. Irenaei iam occurrit pag. 14, 
linn. 25-26. Interpretatio autem Vinc. Lirin. controvertitur.” Interestingly, the subcommis- 
sion studying the modi for chapter II (with Charue as president and Betti as secretary and 
relator and in the presence of Philips and Tromp) had originally proposed to insert the 
words “tum maxime praeconio eorum...”. During the plenary meeting on October 1, 
however, Betti proposed, after receiving a well-documented note by Fr. Congar on 30 
September, to drop the word “maxime.” As he clarifies in his diary: “Dopo vari rilievi, 
su mia stessa proposta fu soppresso maxime, perché nel progresso della Tradizione il 
magistero ha certo priorita di autorita, ma non sempre priorita cronologica e anche di 
efficienza.” Cf. Betti, Diario del Concilio, 72. It is also useful to refer to Ratzinger’s 
commentary on this line: “It is important that the progress of the word in the time of the 
Church is not seen simply as a function of the hierarchy, but is anchored in the whole life 
of the Church; through it, we hear in what is said that which is unsaid. (...) In this process 
of understanding, which is the concrete way in which tradition proceeds in the Church, 
the work of the teaching office is one component (and, because of its nature, a critical 
one, not a productive one), but it is not the whole.” VORGRIMLER, Commentary on the 
Documents of Vatican IT, vol. MI, 186. 
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5.1 — “As they hold, practice and witness to the heritage of the faith, 
bishops and faithful display a unique harmony” (DV 10) 


The most remarkable discovery of my attempt to reconstruct the redaction 
history of the first part of LG 12, the whole of LG 25, and a few lines in the 
chapter on tradition in Dei verbum was that these texts convey a common 
message. Since the Spirit keeps the whole Church in the truth, expressing 
right judgements on the faith (LG 12), teaching infallibly (LG 25), and hold- 
ing, practicing and witnessing to the heritage of the faith (DV 10) are always 
tasks in which both the laity and the ordained complement one another. 
Neither the input of the laity nor the input of the teaching office can be dis- 
missed in the Church. This awareness of the need for the profound collabor- 
ation of the entire people of God in the exercise of the prophetic office was 
present in the work of the pre-conciliar Theological Commission and did not 
disappear from subsequent drafts. 


The Council expressed this insight both in an encouraging and in a 
restrictive manner. The best illustration of this is found in LG 10. Because 
the Theological Commission insisted on the fact that exercising the sensus 
fidei is almost a priestly act, the most important line in LG 10 is applicable 
to the sharing of the priestly people of God and of the ordained in all three 
offices of Christ, the priestly, prophetic and royal. In the main clause of its 
final version, this line states: “the common priesthood of the faithful and the 
ministerial or hierarchical priesthood are interrelated.” The more restrictive 
statement, that “they differ in essence and not simply in degree,” is in the 
final version expressed in a subordinate clause.!! 


I will now briefly summarize the results of our analysis of the redaction 
history of LG 12, LG 25, and DV 10!'° and will argue that in each case the 
Council wanted to highlight both the interrelatedness of all subjects involved 
in understanding and articulating the faith and their hierarchical relations. 
Admittedly, the lines on the sensus fidei in the first De Ecclesia are part of 


115 AS TII/8, 792: “Sacerdotium autem commune fidelium et sacerdotium ministeriale seu hier- 
archicum, licet essentia et non gradu tantum differunt, ad invicem tamen ordinantur; unum 
enim et alterum suo peculiari modo de uno Christi sacerdotio participant.” Among the many 
commentaries on this passage are David CoFFEY, “The Common and the Ordained Priest- 
hood,” in Theological Studies, 58 (1997), 209-236; Peter J. DRILLING, “Common and Min- 
isterial Priesthood: Lumen Gentium, Article Ten,” in Irish Theological Quarterly, 53 
(1987), 81-99, and Philip J. ROSATO, “Priesthood of the Baptized and Priesthood of the 
Ordained: Complementary Approaches in Their Interrelation,” in Gregorianum, 68 (1987), 
215-266. 

Sometimes in this synthesis an important citation is quoted again. The source, however, is 
no longer repeated in footnote since it can be found in the analytical part of this study. 
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a rather polemical chapter focusing on “Authority and obedience in the 
Church.” Nonetheless, it is here that we encounter the first definition of “the 
supernatural sense of the faith” as “nothing other than the consensus of 
faithful and pastors in matters of faith and morals, an agreement governed 
by the authentic teaching office.” The text of the Secretariat for Christian 
Unity on the priesthood of the faithful, which forms the basis of the concil- 
iar teaching on the tria munera of the laity, highlights the complementarity 
of the faithful and their pastors “in Christ Jesus.” 


The teaching on the sensus fidei in no. 24 of the next draft of De Ecclesia 
adds the reference to the Arian crisis to make clear that “the sensus fidei is 
not only found among the laity, but in the whole community, including the 
hierarchy.” During the next revision, which took place during the second 
session and intersession, the consensus was qualified as a “universal” one. 
The Relatio explaining the change explicitly relies upon an intervention by 
the auxiliary bishop of Bruges, De Keyzer, prepared by the Louvain theolo- 
gian Thils, which asks attention for the modus progrediendi: “from the faith- 
ful to the hierarchy and not the other way around.” When the Council fath- 
ers seized the last opportunity to submit modi, the Theological Commission 
had to explain once again that the sensus fidei is not restricted to the lay 
faithful but includes the hierarchy. 


The vota antepreparatoria had asked Carlo Colombo to pay attention in 
his chapter on the Church’s magisterium to “the obedience of all the faithful, 
lay people, too, toward the Church’s authoritative teaching office.” The 
revised schema no longer mentions the degrees of assent that ought to be 
given to different forms of authoritative teaching. However, this draft insists 
that the Pope is bound to “truthfully express the Catholic faith” and can only 
do so “after having used relevant means of inquiry.” The version prepared 
for discussion during the third session restored the attention to the recipients 
of magisterial teaching found in the pre-conciliar De Ecclesia. 


With the help of a recent study by John Joy, we also discovered an 
implicit reference to the role of the entire people of God in the lines of LG 25 
discussing the possibility of bishops “dispersed throughout the world” to 
“infallibly proclaim the teaching of Christ.” A footnote refers to the Relatio 
by Joseph Kleutgen on the revised schema for a constitution on the Church 
which belongs to the materials of the First Vatican Council. This teaching 
includes “whatever in matters of faith and morals is held or handed down as 
undoubted in every place under the bishops adhering to the Apostolic See.” 
This process taking place “under the bishops”—which is not the same as 
“by the bishops”—seems to allow for processes of consultation involving 
theologians and informed laity. The reference to “every place” also reminds 
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us of the fact that the original intention of LG 25-27 was to focus on how 
local bishops concretely apply the tria munera in their local church.!!7 


The pre-conciliar De fontibus revelationis contains a beautiful line 
expressing the variety of subjects involved in the transmission of faith. It 
states that divine tradition is “drawn not from books, but from the living 
preaching in the Church, from the faith of believers, and from the Church’s 
practice.” Unfortunately, this line is no longer found in later drafts of De 
revelatione. Instead, the next draft has a strong line about the interconnect- 
edness of “Holy Scripture, Holy Tradition and the magisterium of the 
Church” and states that “the one cannot exist without the others.” This 
conviction is followed by the admission “that the sensus fidelium also con- 
curs to the salvation of the souls albeit in a subordinate way.” The word 
“subordinate” was an addition to appease Ruffini; however, this line was 
still criticized by many Council fathers. One did not understand how the 
sensus fidei can contribute to the salvation of souls. Since the commission 
knew that LG 12 contained an important reflection on the sensus fidei, it no 
longer seemed necessary to refer to the sensus fidelium at this place in the 
text. The concluding number of the chapter on tradition, however, was 
enriched with the line that both the bishops and the faithful are responsible 
for holding, practicing and witnessing to the depositum fidei and in so doing 
“display a unique harmony (conspiratio).” In its final version, DV 8 contains 
one more line enumerating the different subjects involved in the development 
of tradition: the faithful with their sensus fidelium, the theologians, and the 
bishops, even if the latter were only added in response to a modus. 


5.2 — “Questions are not always immediately referred to the supreme 
authority” (Response to a modus on LG 25) 


The second insight to be gained from this overview of the redaction history 
is related to the enhancement of the teaching office of the episcopal conference. 
As of the discussion within the pre-conciliar Theological Commission on the 
chapter on the teaching office of the bishops, one of the members, the Ukrain- 
ian Catholic Metropolitan Hermaniuk, emphasized that, in whatever form the 
Pope is exercising his teaching office, he does so as head of the college of 
bishops and never without this body. Some members of the pre-conciliar Theo- 
logical Commission were afraid that such a proposal would downplay the papal 


117 Cf. Severino DIANICH, “Primacy and Episcopal Collegiality: Problems and Perspectives,” 
in SPADARO and GALLI (eds.), For a Missionary Reform of the Church, 291-315, 295: 
“Lumen Gentium 25-27 dedicated ample space to the description of the ministry and life of 
the bishop, and could not do it without referring to the experience lived in the local Church.” 
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prerogatives defined at Vatican I, but they accepted the addition of the qualifi- 
cation that the infallible teaching of the Pope presupposes his being collegii 
episcoporum caput. Interestingly, towards the end of the redaction history of 
LG 25, the minority made two further attempts to remove these words. This 
request was included in the thirteen “suggestions” the Theological Commission 
received on 19 May 1964 and in one of the massively supported modi submit- 
ted in the Fall of 1964. Still, the Theological Commission was able to save the 
addition. The Relatio chose to argue more on formal than on theological 
grounds. These words remind the readers of LG 25 that it forms part of a chap- 
ter dealing with the role of the bishops in the Church, not with the papacy. 


To put the definition of the infallibility of the Pope at Vatican I in the 
correct context, Vatican II reckons with the possibility that the bishops of 
the Catholic Church, even when they are not convened in a Council, together 
with the Pope also can teach infallibly. The final version of LG 25 mentions 
as a condition that these bishops maintain “the bond of communion (com- 
munionis nexum) among themselves and with the successor of Peter” 
(LG 25). There was too much criticism on the previous proposal to speak 
about the existence of a collegial link (colle gialem nexum) between the bish- 
ops. The Council was not ready to consider such an infallible statement 
reached outside the Council as a strict collegial action. In my opinion, the 
substitution of “bond of communion” to “collegial link” deserves to be 
criticized. One observes here how the ecclesiology of communion served 
already during the Council and not only in post-conciliar times as a spiritu- 
alizing alternative for an elaborated theory of episcopal collegiality. 


The addition of the words “tamquam definitive tenendam” in the spring of 
1964 was to indicate that there remain many situations when groups of bishops 
are not teaching infallibly, as with pastoral letters by individual bishops and 
common statements of an episcopal conference. At the last moment, a group 
of 159 Council fathers—surely belonging to the minority—proposed to switch 
the order of words referring to the bond of communion “among themselves 
and with the successor of Peter.” The justification of the refusal to accept this 
modus can be interpreted as an attempt to enlarge episcopal collegiality: 
“questions are not always immediately referred to the supreme authority.” 


6 — Comparison with Recent Studies on the Relationship 
between Sensus fidei and Magisterium 


In the final part of my study, I investigate whether the results of my 
reconstruction of the teaching of Vatican II on the subjects involved in the 
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teaching office are confirmed in recent theological scholarship. In the first 
section (6.1), I pay attention to important ideas found in two monographs by 
the Australian Catholic theologian Ormond Rush: The Eyes of Faith: The 
Sense of the Faithful and the Church’s Reception of Revelation (2009) and 
The Vision of Vatican II: Its Fundamental Principles (2019). In the second 
section (6.2), I focus on three recent studies by the International Theological 
Commission, a commission of theologians assisting the Pope to exercise his 
universal magisterium: Theology Today: Perspectives, Principles and Cri- 
teria (2012), Sensus fidei in the Life of the Church (2014), and Synodality in 
the Life and Mission of the Church (2018). 


6.1 — The Synthesis Presented by Ormond Rush: The Circularity of 
the Sensus fidelium, the Theologians, and the Magisterium 


In several of his recent books and book chapters, the Australian Catholic 
theologian Ormond Rush has elaborated a “new synthesis of Vatican II’s 
teaching on the prophetic office.” !!8 This synthesis is based on “a dynamic 
conception of the relationship between the People of God and the hier- 
archy”!!° and favors of a “circular relationship between infallibilitas in cre- 
dendo and infallibilitas in docendo.”'*® Our theologian, however, does not 
only build his reflections on the prophetic office on Lumen gentium but even 
gives some priority to Dei verbum. DV 8 allows him to identify “the three 
voices involved in the entire church’s approbative reception of revelation: 
the sensus fidelium, theological scholarship, and the magisterium.”!?! After 
analyzing the many references to the Holy Spirit in LG 12, LG 25, and DV 8, 
Rush realizes that “this dynamic sense of the Spirit generating the living 
tradition throughout history envisages an interactive relationship between 
three groups within the Church: theological scholars, all the faithful and their 
sensus fidei, and the bishops.”!”” For Rush, they are “three authorities within 
the one teaching office of the whole church.” 173 


18 Ormond Rusu, The Vision of Vatican IT: Its Fundamental Principles, Collegeville, MI, 
Liturgical Press, 2019, 304. 

"9 Thid. 

120 Rusu, The Eyes of Faith: The Sense of the Faithful and the Church’s Reception of Revela- 
tion, Washington, DC, The Catholic University of America Press, 2009, 289. 

121 Tbid., 171. 

122 Rusu, The Vision of Vatican IT, 303. 

13 Rush, The Eyes of Faith, 60. The 2018 study document of the International Theological 
Commission identifies the people of God, the bishops and the Popes as the three actors 
involved in the exercise of the prophetic office in the Church. 
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I have no objections to the content of Rush’s new synthesis but to some of 
his critical remarks on the lack of synthesis offered in the documents of Vati- 
can IL. I wonder whether some of the insights offered in my redaction history 
make it less necessary to assert “that paragraph 25 discussing infallibility 
stands in tension with paragraph 12 on infallibility in believing.” !** In his 
opinion, the “conspiratio between the bishops and the faithful remains 
undeveloped in the juxtaposed theses of Vatican II on the teaching office, 
sometimes giving the impression of a passive relationship between bishops and 
faithful, and of an ecclesia docens and an ecclesia discens.”!> He also won- 
ders whether LG 25 does not remain more faithful to “earlier drafts which had 
used the tria munera rubric exclusively with regard to the magisterium.” ° As 
indicated before, as of the spring of 1963, the draft of the Dogmatic Constitu- 
tion on the Church refers in footnote to a Relatio to the alternative schema on 
the Church of Vatican I, stating that the entire people of God is actively 
involved in formulating infallible teaching. It should also not be seen as a 
problem that, in a sacramental ecclesiology, the sharing in the tria munera is 
rooted in a different sacramental basis for the laity—but also for priests and 
bishops when they are not engaged in activities that presuppose ordination— 
and for the ordained.!?7 I agree with Rush, however, that “there is an inter-text- 
ual tension between the propositionalist and ahistorical model of revelation and 
truth (presupposed from Vatican I) in Lumen Gentium 25 (within chapter 3), 
and the shift in magisterial teaching effected in Dei Verbum to a personalist 
and historical model of revelation and truth.” 18 


124 Jbid., 289. In Rusu, The Vision of Vatican IT, 299, one encounters a softer version of the 
same critique: “the relationship between the magisterium’s participation in the prophetic 
office and the participation in that office by ‘the entire holy people’ is largely implied in the 
documents of Vatican IL.” 

Ibid., The Eyes of Faith, 183. The same position is defended in Anthony Expo, “The Sensus 
Fidelium and the Threefold Office of Christ: A Reinterpretation of Lumen Gentium No. 12,” 
in Theological Studies, 76 (2015), 330-346, 341: “Without reading too much into this lack 
of integration, one might say that this theological discrepancy and lack of integration seem 


12 


a 


to project the understanding that the church is divided into two aspects, namely, the ecclesia 
docens and the ecclesia discens (the teaching church and the learning church).” See below 
for a different opinion on the question whether LG 12 and LG 25 truly install a radical 
separation between the ecclesia docens and the ecclesia discens. 

Ormond Rusu, “The Prophetic Office in the Church: Pneumatological Perspectives on the 
Sensus Fidelium-Theology-Magisterium Relationship,” in Richard R. GAILLARDETZ (ed.), 
When the Magisterium Intervenes, 89-112, 94. 

I disagree with the following lines on p. 93: “In the earlier chapter (LG 12), the whole 
people of God (universitas fidelium) is said to participate in the prophetic office by virtue 
of baptism, just as the latter chapter (LG 25) affirms such participation of the bishops by 
virtue of episcopal ordination, without any attempt to integrate the two affirmations.” 

128 Thid., 94. 


126 


127 
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6.2 — The Synthesis Offered by the International Theological 
Commission: The Circularity of the Sensus fidelium, the Bishops, 
and the Pope 


I also incorporate in my analysis the studies the International Theo- 
logical Commission has published during the last decade. This group of 
theologians is appointed by and renders service to the Congregation for the 
Doctrine of the Faith but is “not technically an organ of the magister- 
ium.”!?? The key chapter of their 2012 document, Theology Today: Per- 
spectives, Principles and Criteria,'*® discusses six loci theologici that func- 
tion as criteria for Catholic theology: Scripture, apostolic tradition, sensus 
fidelium, the magisterium of the Pope and the bishops, being part of “the 
company of theologians,” and being attentive to the signs of the times or 
pursuing the dialogue with the world.'*! The section on the sensus fidelium 
(33-36) emphasizes that the sensus fidelium is treated before the bishops 
in Lumen gentium, since the latter “are themselves first of all members of 
the communion of believers” (no. 33).!*? In line with its general theme, the 
document is also attentive to how theology relates to the sensus fidelium. 
It needs not only to participate in it but also to “clarify and articulate” its 
content and sometimes critically examine its expressions.!# In the section 
on the magisterium (37-44), one encounters “a repeated back-and-forth 
movement between creating room for theology and its subsequent limita- 
tion by the magisterium.” !34 


129 GAILLARDETZ, By What Authority, 190. 

In www.vatican.va/roman_curia/congregations/cfaith/cti_documents/rc_cti_doc_20111129_ 
teologia_oggi_en.html. 

Lieven Boeve rightly mentions that the introduction to the chapter acknowledges that it is 
important to pay attention to “their relative weight and the relationship between them”, but 
he does not elaborate on this. BOEVE, “Creating Space for Catholic Theology? A Critic- 
al-Empathic Reading of Theology Today,” in Theological Studies, 74 (2013), 828-855, 840. 
In my opinion, it needs to be welcomed that the commission refers to both LG 12 and DV 8 
rather than considering such legitimations with references to conciliar documents as “con- 
spicuous.” Cf. BOEVE, “Creating Space,” 843. 

The critical attitude towards popular piety seems typical for a document produced under the 
pontificate of Benedict XVI. 

BOEvE, “Creating Space,” 843. For a similar criticism, see Gerard MANNION, “Sensus 
Fidelium and the International Theological Commission: Has Anything Changed between 
2012 and 2014?” in HINZE and PHAN (eds.), Learning from All the Faithful, 69-88, 73: “The 
document contains multiple positive and encouraging messages for theology and yet, by and 
large, the most positive statements are also qualified, held in check, or even contradicted by 
more restrictive statements that appear to challenge the very vibrancy of the theological 
enterprise the document seeks to affirm and elucidate.” 


133 


134 
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The 2014 document Sensus fidei in the Life of the Church!’ was prepared 
between 2009 and 2014 by the same commission. There are moments that 
the document shares the same characteristics as many other “Roman” docu- 
ments, !% but the document also contains signs of a refreshing final redaction 
under the new pontificate.'*’ The summary of the teaching on the sensus fidei 
of the Second Vatican Council is worth quoting in full. 

Banishing the caricature of an active hierarchy and a passive laity, and in 
particular the notion of a strict separation between the teaching Church 
(Ecclesia docens) and the learning Church (Ecclesia discens), the council 
taught that all the baptized participate in their own proper way in the three 
offices of Christ as prophet, priest and king. In particular, it taught that 
Christ fulfills his prophetic office not only by means of the hierarchy but 
also via the laity. (no. 4) 


Pope Francis repeated this point in the short but important speech he pro- 
nounced on the occasion of the fiftieth anniversary of the Synod of Bishops 
on 17 October 2015. The efforts he made properly to consult the faithful in 
preparation of the two phases of the synod on the family were for him an oath 
of fidelity to Vatican Ils teaching on the sensus fidei, which “prevents a rigid 
separation between an Ecclesia docens and an Ecclesia discens, since the flock 
likewise has an instinctive ability to discern the new ways that the Lord is 
revealing to the Church.” 8 The discernment by the people of God is for Pope 
Francis an important first step in the process of decision-making. 13° 


135 At www.vatican.va/roman_curia/congregations/cfaith/cti_documents/rc_cti_20140610_sen- 


sus-fidei_en.html. 
136 Gerard MANNION, “Sensus Fidelium and the International Theological Commission,” 81. As 
an example, Mannion quotes no. 76, where it says that “the magisterium nurtures, discerns 
and judges the sensus fidelium.” 
The section on ‘Sensus fidelium and popular religiosity’ ends in no. 112 with a quote from 
Evangelii Gaudium 126 underlining the “evangelizing power” of popular piety. The favor- 
ite example of Mannion highlights the importance of forms of non-reception of magisterial 
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teaching: “in some cases it may indicate that certain decisions have been taken by those in 
authority without due consideration of the experience and the sensus fidei of the faithful, or 
without sufficient consultation of the faithful by the magisterium” (no. 123). 

At www.vatican.va/content/francesco/en/speeches/20 15/october/documents/papa-francesco_ 
20151017_50_anniversario_sinodo.html. Cf. Dario VITALI, “The Circularity between Sensus 
fidei and Magisterium as a Criterion for the Exercise of Synodality in the Church,” in 
SPADARO and GALLI (eds.), For a Missionary Reform of the Church, 196-217, 210: “To 
presume that God speaks to the Church always and only through the voice of her pastors is 
an assertion that could rely on a logic of defending the truths of faith, entrusted to the cus- 


138 


tody of the ecclesia docens, to whom the ecclesia discens is bound to obey. But on this path, 
we have lost the fruitful circularity between the pastors and the people of God.” 

13 Ormond RusH (The Eyes of Faith, 269) finds it important that bishops are considered to be 
among the fideles of LG 12. This is “an important way of highlighting the fact that no bishop 
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In the most recent contribution of the International Theological Commis- 
sion, prepared by a newly composed commission and dealing with Synodal- 
ity in the Life and Mission of the Church (2018), the commission is not 
focusing for the third time on the sense of the faith but, as of the introduc- 
tion, it is stated that synodality is “based on the doctrine of the sensus fidei 
fidelium” which holds that “all members of the Church are agents of evan- 
gelisation” (no. 9).'4° As the document progresses, it becomes clear that a 
more robust theology of synodality also will borrow elements from chapter 
three of Lumen gentium. The envisaged theology of synodality remains faith- 
ful to the iconic image of DV 10 of a “singularis conspiratio between the 
faithful and their pastors” (no. 64), but it actually prefers “to articulate syn- 
odal communion in terms of ‘all,’ ‘some’ and ‘one’.”'*! The key definition 
also pays attention to the broad applicability of the theory. 

On different levels and in different forms, as local Churches, regional group- 
ings of local Churches and the universal Church, synodality involves the 
exercise of the sensus fidei of the universitas fidelium (all), the ministry of 
leadership of the college of Bishops, each one with his presbyterium (some), 
and the ministry of unity of the Bishop of Rome (one). The dynamic of 
synodality thus joins the communitarian aspect which includes the whole 
People of God, the collegial dimension that is part of the exercise of epis- 
copal ministry, and the primatial ministry of the Bishop of Rome (no. 64). 


The study document proposes to develop the conspiratio of faithful and 
bishops of DV 10 into a “dynamic circularity” (no. 94).? The following line 
describes the different elements constituting this circularity: “The circularity 
of the sensus fidei with which all the faithful are endowed, the discernment 
carried out at the various levels on which synodality works and the authority 


exercises his official role in the magisterium without his own sensus fidei fidelis coming 
into play in some way.” 

At www.vatican.va/roman_curia/congregations/cfaith/cti_documents/re_cti_2140610_ 
‘sensus fidei 
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‘ 


sensus-fidei_en.html. The commission may have borrowed the expression 
fidelium” from Ormond Rush. Cf. supra, no. 3. 

Ibid. In 2001, the French ecclesiologist Hervé LEGRAND stated in “Les évéques, les églises 
locales et l’église entière : Evolutions institutionnelles depuis Vatican II et chantiers actuels 
de recherche,” in Revue des sciences philosophiques et théologiques, 85 (2001), 461-509, 
492: “Il est plus difficile de justifier, dans une ecclésiologie de communion conforme à la 
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tradition, qu’on ne retrouve pas au sein de l’Église locale des structures de décision associant 
‘un’, ‘tous’ et ‘quelques-uns’ dans des assemblées ayant pouvoir délibératif.” 
142 Since the Argentinian theologian Carlos María Galli, one of the members of the commission, 
was also one of the conveners of the 2015 Civiltà Cattolica Seminar, it is possible that the 
terminology of “circularity” was borrowed from Dario VITALI, “The Circularity between 
Sensus fidei and Magisterium as a Criterion for the Exercise of Synodality in the Church,” 


in SPADARO and GALLI (eds.), For a Missionary Reform of the Church. 
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of those who exercise the pastoral ministry of unity and governance shows 
the dynamic of synodality” (no. 72). 


It is understandable that Ormond Rush wants to give theologians an 
“upgrade” and considers them in line with DV 8 as one among three equally 
constitutive subjects of the prophetic office in the Church. It is understand- 
able that the International Theological Commission recalls the struggle of the 
Council to find the right balance between the collegiality of bishops and 
papal primacy in chapter three of Lumen gentium and proposes to give an 
“upgrade” to the pope in its reflection on the subjects of synodality. Both 
tri-polar proposals are defendable on the basis of Vatican II. I prefer to stick 
to the bi-polar circularity between “bishops and faithful” presented in DV 10, 
which includes the bishop of Rome and the theologians as well without 
exaggerating their “primacy.” 


Conclusion 


In this article, I reconstruct the evolution of the teaching of Vatican II on 
the actors involved in the prophetic office in the Church in LG 12, LG 25, 
and DV 7-10. The Council did not want to convey a completely different 
message when speaking about the infallibility of the Pope and bishops in the 
third chapter of Lumen gentium compared to its earlier treatment of the 
infallibilitas in credendo in chapter two. In both LG 12 and LG 25, the 
people of God and the hierarchy are considered active subjects. This is con- 
firmed in a beautiful line of DV 10: “As they hold, practice and witness to 
the heritage of the faith, bishops and faithful display a unique harmony.” 


My analysis of LG 25 also allows us to draw a conclusion with regard to 
the tension between affirming the collegiality of bishops and protecting papal 
primacy, which is found throughout chapter three of Lumen gentium. Despite 
much opposition, the Council maintained that the Pope is only able to pro- 
nounce infallible statements as head of the college. In the course of its redac- 
tion work, the Theological Commission formulated a warning which seems 
to have only been fully appreciated under the current papacy: “Questions 
are not always immediately referred to the supreme authority.” 


Both Ormond Rush and the International Theological Commission have, 
sometimes out of a slight dissatisfaction with the lack of integration between 
the discussion on the actors of the prophetic office in chapters two and three 
of Lumen gentium, transformed the bi-polar circularity between bishops and 
pastors of Dei verbum no. 10 into a tri-polar circularity. For Rush, the faith- 
ful, the magisterium and the theologians constitute the one teaching office in 
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the Church. The International Theological Commission pays attention to the 
interplay between the sensus fidelium, episcopal collegiality, and papal pri- 
macy within a theology of synodality. From Vatican II until today, the most 
important message remains that a strict separation between the teaching and 
the learning Church should be avoided. 
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PENSER L’AUTORITE DES CONFÉRENCES 
ÉPISCOPALES À LA LUMIÈRE 
DE LA CATHOLICITÉ DE L'ÉGLISE ET 
DE L’INCULTURATION DE L'ÉVANGILE 


GILLES ROUTHIER 


RÉSUMÉ — On a souvent réfléchi aux conférences épiscopales à partir de 
la notion de collégialité, concept que l’on ne retrouve pas, cependant dans les 
textes de Vatican IL. On le sait, cette réflexion, à partir d’une base déficiente, 
a conduit à des impasses, notamment celle qui consiste, depuis 1985, à oppo- 
ser la collégialité affective à la collégialité effective, les conférences épisco- 
pales n'étant créditées que de la première. On le sait, cette opposition n’a 
pourtant aucun fondement dans les textes conciliaires eux-mêmes. Pour sortir 
de cette impasse, il nous faut redonner le véritable environnement théologique 
aux conférences épiscopales. Ce fondement, les textes de Vatican II nous 
l'indique : il s’agit de la note de catholicité de l’Église. Le présent article 
s’applique à en faire la démonstration. 


SUMMARY — Reflection on the conferences of bishops has often centred 
on the notion of collegiality, a concept not found, however, in the texts of 
Vatican II. This reflection, starting from a deficient base, has led to impasses, 
particularly the one that consists, since 1985, of opposing affective collegi- 
ality to effective collegiality, episcopal conferences being credited only to 
the first. Yet, this opposition has no foundation in the conciliar texts them- 
selves. To overcome this impasse, we have to return to the episcopal con- 
ferences their veritable theological environment. The texts of Vatican II 
show that this foundation is a matter of the note of catholicity of the Church, 
as this article seeks to demonstrate. 


Introduction 


Des conciles comme d’autres grands événements, on retient quelques 
idées simples. Celles qui marquent le plus l’imaginaire et qui laissent le plus 
de traces dans la mémoire collective sont celles qui ont suscité des débats, 
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polarisé l’opinion et fait l’objet de controverse. C’est ainsi, que l’on ramène 
souvent Vatican II à l’épineux et parfois orageux débat sur la collégialité et, 
corrélativement, sur les conférences épiscopales et leur autorité en regard de 
celle du pape et de la curie romaine. D’autres questions, pourtant plus fon- 
damentales, demeurent ignorées. Ainsi en est-il de la question, un peu abs- 
traite à vraie dire, de la catholicité de l’Église que l’on comprend et traduit, 
dans le meilleur des cas, par son caractère universel. 


Comme l’écrivait Y. Congar, au concile Vatican II, « l’Église redécouvre 
sa catholicité », 1.e. l’inscription du même évangile et la profession de la 
même foi dans la diversité des cultures, des traditions et des mondes. Cette 
redécouverte n’est pas simplement inscrite dans les textes mais dans l’évé- 
nement conciliaire lui-même. À ce chapitre, il faut mettre en relation, comme 
le propose H.J. Pottmeyer, l’enseignement conciliaire et l’événement qu’il a 
constitué. Pottmeyer écrivait : « une pratique et une expérience de la com- 
munion sont nécessaires pour qu’une ecclésiologie correspondante puisse se 
développer et soit acceptée. La formation de l’ecclésiologie-communion au 
sein de l’événement conciliaire est un exemple excellent pour l’union intime 
entre la pratique et l’expérience de la communion d’une part, et la réflexion 
théorique sur elle et sa formulation d’autre part »!. Congar écrivait pour sa 
part que « le concile faisait découvrir des valeurs qu’il mettait lui-même en 
œuvre »?, On peut donc dire, en s’inspirant de Pottmeyer, qu’une expérience 
de la catholicité est nécessaire pour qu’un enseignement sur la catholicité 
puisse se développer et être accepté ou encore, en suivant Congar cette fois, 
que le concile fait redécouvrir à l’Église la catholicité qu’il met lui-même en 
œuvre. Il faudra donc, avant d’établir le caractère de fondement que repré- 
sente la note de catholicité en regard de l’autorité des conférences épisco- 
pales, examiner l’expérience de la catholicité de l’Église faite à Vatican II 
tout autant que l’enseignement du concile sur la catholicité. 


Ce sera là le plan de mon exposé : (1) quelle expérience de la catholicité est 
faite à Vatican II, (2) quel enseignement sur la catholicité est mis en avant par 
le concile, sur la base de cette expérience et (3) en quoi la catholicité de l’Église, 
tout autant que la collégialité des évêques, établit la nécessité des conférences 
épiscopales et leur autorité dans le domaine de l’inculturation de l’Évangile. 


H.J. POTTMEYER, « Continuité et innovation dans l’ecclésiologie de Vatican II. L'influence 
de Vatican I sur l’ecclésiologie de Vatican II et la nouvelle réception de Vatican I à la 
lumière de Vatican II », dans G. ALBERIGO (dir.), Les É glises après Vatican IT, coll. « Théo- 
logie historique », n. 61, Paris, Beauchesne, 1981, 93. 

Yves CONGAR, « Regard sur le concile Vatican II », dans Le concile de Vatican IT. Son 
É glise peuple de Dieu et corps du Christ, Paris, Beauchesne, 1984, 56 (= CONGAR, « Regard 
sur le concile Vatican II »). 
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1 — Vatican II : une expérience catholique 


Plusieurs l’ont observé, Vatican II se distingue des autres conciles du second 
millénaire par son caractère intégrateur. Comme aimait le répéter Congar, si 
l'Église est catholique, « sa catholicité est imparfaite : c’est qu’elle n’est don- 
née d’abord que comme capacité dynamique »3. Aussi, l’Église s'efforce, 
comme il l’écrira encore dans cet ouvrage pionnier, « de réaliser en plénitude 
sa grâce de catholicité »*. Pour y parvenir, elle doit intégrer les dons de Dieu 
qui sont données à toutes les Églises (on parlerait aujourd’hui de « receptive 
ecumenism ») ou permettre aux valeurs portées par les Églises dispersées dans 
tout l’univers, y compris celles d’autres confessions chrétiennes, d’avoir désor- 
mais droit de cité en elle et de l’enrichir. Elle parviendra à la plénitude de la 
catholicité par mode d’inclusion, d’assimilation et d’intégration. « Puisque 
l'Église doit intégrer toute la richesse de la nouvelle création dans le Christ, à 
moins de laisser en dehors d’elle quelque valeur d’humanité rachetée, elle ne 
peut demeurer une qu’à la condition d’être catholique. [...] Pour cela, il faut 
que l’Église [...] actue pleinement sa force et son efficacité d’assimilation pour 
tous les problèmes, tous les besoins, toutes les requêtes, toutes les valeurs qui 
sont présentement en exil par rapport à elle et qui doivent retrouver leur place 
en elle, dans l’unité »*. Aussi, pour réaliser en plénitude sa grâce de catholicité 
et la rendre plus effective, en quelque sorte, l’Église catholique doit non seule- 
ment recevoir les apports des Églises inscrites dans les divers espaces humains 
et culturels, mais également les éléments de vie mieux conservés dans les autres 
traditions et également dans le monde et en attente d’assomption. 


La catholicité, le katholou, c’est-à-dire l'intégralité [de l'Église, de l’Évan- 
gile et de la vérité] ou la capacité du tout, a deux versants : d’une part, une 
Église locale doit être en mesure d’accueillir, de recevoir ou d’assumer l’inté- 
gralité de l'Évangile et être pleinement Église; d’autre part, l’Ecclesia universa 
doit être en mesure d’inclure et d’intégrer les richesses qu’ont reçues en par- 
tage toutes les Églises locales et les éléments de vie et de vérité qu’ont déve- 
loppés et mieux conservés ces Églises particulières (celles d’une région). 


C’est bien ce processus de réception, d’inclusion et d’assomption, par 
toute les Eglises, de valeurs davantage conservées et mises en valeur par 
certaines Églises, dispersées par tout l’univers et inscrites dans diverses 


Yves M.-J. CONGAR, Chrétiens désunis. Principes d’un ‘cecuménisme’ catholique, Paris, 
Cerf, 1937, 239. 

Ibid., 341. À la même page, il écrira : « L'Église en tant qu’étant une, elle est aussi catho- 
lique et s’efforce de réaliser pleinement sa catholicité. » On a observé qu’il unit ici catho- 
licité et unité. 

5 Ibid., 339. 
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cultures, que l’on peut observer à Vatican II. Ce processus s’est fait à travers 
les rencontres informelles, certes, mais également à travers les échanges en 
commission, les travaux de certains comités, etc. Je vais me limiter à 
quelques exemples. 


On a souvent affirmé que les Églises du centre de l’Europe ont été les 
moteurs au concile Vatican II. Les plus prétentieux ont voulu faire croire que 
Vatican II avait été un concile plénier des évêques belges en présence de 
l’épiscopat universel. La réalité est pourtant toute autre. Je prends l’exemple 
du débat sur la liberté religieuse que j’ai étudié de manière plus approfondief, 
Je crois avoir montré que, sans l’apport des évêques états-uniens, polonais 
(ou autres vivant derrière le rideau de fer), irlandais et scandinaves, nous 
n’aurions pas aujourd’hui la déclaration sur la liberté religieuse. Ils ont été, 
au moment de la discussion de ce texte, les leaders. La raison en est fort 
simple : cette conviction avait été mieux mise en valeur dans leurs Églises 
particulières que dans les Église du bassin méditerranéen (Italie, Espagne, 
Portugal), pour me limiter à celles-là. 


Alors que les opposants à la liberté religieuse font constamment appel à 
l’autorité de la tradition, les évêques qui plaident en sa faveur font très souvent 
appel à celle de l’expérience. C’est bien sur l’expérience que s’appuie le solide 
plaidoyer en faveur de la Déclaration présenté par le cardinal Conway (Irlande), 
au troisième jour du débat, à la quatrième session. Il n’a pourtant pas la répu- 
tation d’être un monument de modernisme et de libéralisme, même s’il réclame 
haut et fort l'adhésion de toute l’Église au principe de la liberté religieuse. Son 
évocation de la privation des catholiques d’Irlande du droit à la liberté reli- 
gieuse pendant près de deux siècles le fait intervenir avec vigueur en faveur 
de ce droit incompris par ailleurs. Il n’est pas unique en son espèce et il rejoint 
l’expérience de ceux qui en étaient alors privés, notamment les fidèles des 
Églises vivant derrière le rideau de fer. C’est ainsi que tout l’épiscopat polonais 
semble s’y rallier, comme en témoigne la forte intervention de Mgr Baraniak?. 
C’est bien à l’expérience encore que font appel des représentants de l’épiscopat 
yougoslave et tchécoslovaque. Le cardinal Seper (Yougoslavie) déclare expli- 
citement réfléchir à la question à partir d’une « specificis experientiis ». Sur 
cette base, il lui semble que la liberté religieuse représente une nécessité 


6 Voir G. ROUTHIER, « Mener à terme l’œuvre amorcée. L’éprouvante expérience de la qua- 


trième session », dans G. ALBERIGO (dir.), Histoire de Vatican II, vol. V, Un concile de 
transition. La quatrième session et la fin du concile (sept. 65 — déc. 65), Paris, Cerf, 2005, 
69-232, sp. 87-157, « La liberté religieuse ». Voir aussi « L'élaboration de la doctrine sur 
la liberté religieuse et de l’enseignement conciliaire sur l’Église dans le monde de ce 
temps », dans Ephemerides Theologicae Lovanienses, 82 (2006), 333-371. 

7 Voir aussi les interventions de Wotyla (AS, IV/2, 11-13) et Wyszynski (AS IV/1, 387-390). 
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fondamentale, Quant au cardinal Beran (Tchécoslovaquie), qui consacrait au 
débat sur la liberté religieuse sa première intervention conciliaire à la suite de 
sa libération intervenue quelques mois plus tôt, il parle également ex experien- 
tia et ex historia. Suivant son expérience, toute restriction à la liberté de 
conscience conduit à l’hypocrisie et corrompt la fibre morale et l’esprit d’un 
peuple. Se référant à la condamnation de Jean Hus, il montre comment l’his- 
toire de sa patrie nous apprend que le recours au bras séculier pour affirmer 
les droits de l’Église, loin de servir le progrès de l’Église, inscrit un trauma- 
tisme durable dans les esprits et nuit à tout progrès religieux. À partir de ces 
deux terrains, sa conclusion est vigoureuse : « Sic historia quoque nos admo- 
net, ut in hoc Concilio principium libertatis religiosae et libertatis conscientiae 
claris verbis et sine ulla restrictione, quae ex rationibus opportunisticis 
proflueret »°. 

Parmi les évêques occidentaux, il revient à l’évêque d’Oslo, Mgr Gran, 
vivant en pays où la religion luthérienne est établie et officiellement recon- 
nue, qui parle, lui aussi, explicitement ex experientia"®. Pareillement, l’inter- 
vention du cardinal Cardijn faisait autorité en vertu de la connaissance d’ex- 
périence qu’elle mettait en valeur!!. 


En somme, l’enjeu est d’arriver à une synthèse qui soit en mesure d’allier 
universalité et intégralité de la vérité et particularité des contextes. Qui- 
conque aborde le débat sur la liberté religieuse à la quatrième période conci- 
liaire est saisie par la répartition géographique des prises de position. Ainsi, 
on est bien obligé de réviser les présentations habituelles suivant lesquelles 
les débats du concile Vatican II ont mis en scène une minorité et une majo- 
rité ou, dit autrement, un groupe plutôt conservateur ou traditionnaliste et 
l’autre progressiste, deux groupes dont la ligne de partage n’aurait été 
qu’idéologique. Le débat sur la liberté religieuse met clairement en lumière 
l’influence des différents contextes politiques et des différentes expériences 
historiques sur la compréhension que l’on se donne d’un problème doctrinal. 
Les positions renvoyaient à des contextes locaux et à des situations politiques 
particulières : état confessionnel (musulman ou chrétien, catholique et non 
catholique), régime concordataire ou régime de séparation où la liberté reli- 
gieuse est inscrite dans la loi fondamentale du pays, état totalitaire, etc. 


Alors que les évêques espagnols, vivant dans un état sous régime concor- 
dataire s’y opposaient avec la dernière énergie, les évêques des pays de l’Est, 


8 AS IV/1, 292. 

9 Pour son intervention, voir AS, IV/1, 393-394. 

10 Voir son intervention, 411-413. 

11 On trouve son intervention dans AS, IV/1, 406-407. 
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persécutés par les mesures prises par Staline à l’égard du catholicisme, la 
réclamaient avec presque autant d’ardeur, mais pour d’autres raisons, que les 
évêques des États-Unis vivant dans un pays pluraliste dont la constitution 
garantissait dans son premier article la liberté en matière religieuse. Alors que 
le schéma était timidement appuyé par les évêques d’Europe occidentale et 
avec une certaine tiédeur, voire une réelle hostilité par l’épiscopat italien!?, les 
évêques qui vivaient dans les pays musulmans montaient au créneau et n’hé- 
sitaient pas à la défendre. Jugée dangereuse pour les Églises du bassin médi- 
terranéen, la Déclaration apparaissait sous un autre jour dans les pays qui 
avaient une autre expérience historique et qui évoluaient dans des cadres poli- 
tiques différents. 


Ce clivage se manifeste sur différents points, notamment sur la question 
de la reconnaissance d’une religion particulière ou d’un état confessionnel. 
À ce chapitre, les non-Européens se montreront très réservés : Mgr Lourdu- 
samy (Bangalore) est persuadé qu’il vaudrait mieux supprimer du schéma 
toute référence à une telle reconnaissance. Il parle à partir d’un contexte 
politique marqué. Des positions semblables seront prises par les évêques du 
Liban (Ziadé et Doumith!), parlant au nom de plus de 70 évêques d’Afrique 
et d’Asie. On peut observer que tous ces évêques vivent dans des pays où 
l’on retrouve une forte présence et influence musulmanes. 


Il est donc évident que les différents contextes politiques influençaient 
beaucoup les prises de position. Certains Pères l’ont perçu de manière claire, 
comme le cardinal Jäger qui insista abondamment sur le poids que représente 
les contextes historiques dans l’appréciation de cette question. La considéra- 
tion des contextes historiques était aussi reprise par Meouchi, Slipyi, pour 
n’en nommer que quelques-uns. Comme le dira le cardinal Journet, le pro- 
blème était différemment apprécié, suivant les situations pastorales. La 
liberté religieuse était considérée comme une nécessité pastorale dans les 
pays pluralistes, elle s’imposait manifestement dans les pays en proie au 
totalitarisme, était vivement souhaitée dans les pays de missions, là où les 
catholiques étaient minoritaires (Inde, pays musulmans, Orient) et elle sem- 
blait suspecte dans les pays méditerranéens sous régime concordataire (Italie, 
Espagne). Au deuxième jour du débat, le patriarche d’Antioche des Maro- 
nites pose d’emblée le problème : «Centum annis post illas condemnationes 
errorum saeculi praeteriti, contra veram notionem libertatis religiosae, a Pio 
IX, [...], nostrum Concilium, in idem problema libertatis arduum, atten- 
tionem dirigit, sed cum mentalitatum et circumstantiarum historicarum 


12 Tl faut souligner toutefois de notables réserves, notamment de la part du cardinal Urbani. 


13 Pour l'intervention de Ziadé, voir AS IV/1, 272-273 et pour Doumith, AS IV/2, 13-14. 


PENSER L’AUTORITÉ DES CONFERENCES EPISCOPALES 171 


diversitate »!*. La discussion porte alors moins sur la question particulière 
de la liberté religieuse que sur celle du développement de la doctrine ou, 
mieux, sur le caractère historique des élaborations doctrinales. Celles-ci sont- 
elles sujettes 4 évolution, suivant le changement des mentalités et les circons- 
tances historiques? Telle est bien la question en jeu dans ce débat, comme 
le montrera plus tard le pape Benoit XVI!. Il est clair, à l’étude de ce débat, 
que les facteurs non dogmatiques entrent en jeu lors de discussions doctri- 
nales et on ne peut faire l’impasse sur les déterminants sociaux ou culturels 
qui traversent toute discussion doctrinale. 


Je ne prendrai que deux autres exemples, sans les développer, renvoyant 
à des travaux antérieurs. Je renvoie d’abord à l’élaboration des chapitres VI 
(la musique sacrée) et VII (l’art sacré) de la Constitution sur la liturgie!®. Si 
l’on enlève le plaidoyer des évêques d’Afrique et d’Asie, on n’aurait proba- 
blement pas ces chapitres ou au moins pas dans leur forme actuelle. Ce que 
l’on appelle aujourd’hui l’inculturation de la liturgie est promu et mis en 
avant par les évêques d’Afrique et d’Asie. Je n’entre pas ici dans la discus- 
sion sur l’usage des langues vernaculaires au cours de la période prépara- 
toire. Adressée à trois commissions, celle sur la liturgie, celle sur les Églises 
orientales et celle sur les missions, cette question a connu des réponses 
diverses. La commission sur la liturgie, composée surtout d’Européens, était 
plutôt favorable à la conservation du latin, sauf exception, alors que la com- 
mission sur les Églises orientales et celle sur les missions, composées majo- 
ritairement de non-européens, allaient fortement en sens contraire. 


Pour bien asseoir ma thèse, je prendrai un autre exemple : la discussion 
du schéma XII. La différence dans les prises de position en fonction des 
expériences historiques et des contextes ne s’exprime pas seulement lors des 
discussions sur l’athéisme et le communisme, mais également lors de la 
discussion des autres chapitres de la deuxiéme partie, soit les chapitres sur 
la culture (jugé trop occidental), sur la vie économique et social, sur la vie 
de la communauté politique et sur la guerre et la paix. Sur toutes ces 


14 AS, IV/1, 233. 
'S Voir la section qui porte sur la liberté religieuse dans son allocution à la curie romaine du 
20 décembre 2005 : www.vatican.va/content/benedict-xvi/fr/speeches/2005/december/docu- 
ments/hf_ben_svi_spe_20051222_roman-curia.html. 

G. ROUTHIER, « De nouvelles idées pour l'Église catholique: contribution des jeunes Églises 
a Vatican II », dans Gilles ROUTHIER et Frédéric LAUGRAND (dir.), L'espace missionnaire. 
Lieu d’innovations et de rencontres interculturelles, Paris, Karthala; Québec, PUL, 2002, 
247-270. Voir M. LAMBERIGTS et P. PULIKKAN, « The Indian Participation in the Liturgy 
Debate during Vatican II », dans Questions liturgiques, 78 (1997), 61-79 (= LAMBERIGTS et 
PULIKKAN, « The Indian Participation in the Liturgy Debate during Vatican II »). 
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questions, les positions dépendent largement de l’enracinement historique et 
culturel des intervenants. 


Que se passe-t-il alors? L'ensemble des Églises représentées par leur 
évêque au concile ont assumé, au terme du processus conciliaire, des élé- 
ments de vérité qui ont été cultivés et davantage mis en valeur dans des 
Églises régionales ou des Églises inscrites dans un large espace humain. Cela 
s’est fait grâce à un phénomène d’inclusion d’éléments auxquels plusieurs 
avaient été moins sensibles ou auxquels l’Église catholique, dans un passé 
récent, avait prêté moins d’attention. 


Yves Congar, qui parlait des trois cecuménicités du concile Vatican II!’, 
observe que « Vatican II a été intégrant »!*. Intégrant dans le sens qu’il 
assume les contributions de toutes les Églises et cela, dès sa phase antepré- 
paratoire au moment de la consultation de l’épiscopat mondial!?. Non 


17 On rapproche souvent le concept d’cecuménicité et de catholicité car les deux notions portent 


l’idée d’intégralité ou de totalité. Voir H. STIRMANN, « ‘Catholic’ and ‘Ecumenical’ », dans Ecu- 

menical Review, (1966), 293-309 et E. FASCHER, « Okumenisch und katholisch. Zur Geschichte 

zweier heute viel gebrauchten Begriffe », dans Theologische Literaturzeitung, 85 (1960), 7-20. 
'8 Voir CONGAR, « Regard sur le concile Vatican II », 59. 
Parmi les études récentes sur la contribution des épiscopats non occidentaux à Vatican II 
(hormis les vota), voir les contributions de L.J. BARAUNA (« Alguns aspectos da participação 
brasileira no Concílio Vaticano II ») ; P. DABEZIES (« Los obispos del Uruguay en el concilio 
Vaticano II ») ; A. LAZZAROTTO (« I vesconi cinesi al concilio ») ; P. PULIKKAN (« Indian 
Bishops in the First Session : From a Slow Start to an Emerging Conciliar Ethos ») ; A. ZAM- 
BARBIERI (« Nota sulla partecipazione dei vescovi del Giappone al Vaticano II ») ; L. ZANATTA 
(« Il ‘mal di concilio’ della chiesa argentina. Radiografia di un episcopato al Vaticano II. 
Prima sessione e intersessione (ottobre 1962-settembre 1963) ») ; P. DENIS (« Archbishop 
Hurley’s Contribution to the Second Vatican Council ») dans M.T. FATTORI et A. MELLONI 
(dir.), Experience, Organisations and Bodies at Vatican II, Louvain, Bibliotheek van de 
Faculteit Godgeleerdheid, 1999. Autrement, sur l’Afrique, voir aussi J.A. DA SILVA, « African 
Contributions to the Debate Ad gentes », dans Neue Zeitschrift fiir Missionswissenschaft, 49, 
2 (1993), 123-132; P. DENIS, « Archbishop Hurley’s Contribution to the Second Vatican Coun- 
cil », dans Bulletin for Contextual Theology in Southern Africa and Africa, 4, 1 (1997), 5-17; 
A. BWDI KITAMBALA, Les évêques du Congo et le concile Vatican IT, Louvain-la-Neuve, UCL, 
mémoire de licence, 1998 ; J.-P. MESSINA, Evêques africains au concile Vatican II (1959- 
1965), Paris, Karthala, 2000; id., Jean Zoa: prétre, archevéque de Yaoundé 1922-1988, Paris, 
Karthala, 2000, sp. 70-88. Pour l’Inde, LAMBERIGTS et PULIKKAN, « The Indian Participation 
in the Liturgy Debate during Vatican II », 61-79; P. PULIKKAN, Between Pastoral Concerns 
and Individual Preferences — Response of an Asian Church in an Ecumenical Council. A 
Historico-Theological Study of the Indian Participation in the Second Vatican Council, thése 
de doctorat, Faculteit Godgeleerdheid, Katholieke Universiteit Leuven, 1998; Indian Church 
at Vatican II. A Historico Theological Study of the Indian Participation in the Second Vati- 
can Council, Trichur, Marymatha Publications, 2001. Enfin, pour l’Amérique latine, voir 
J.O. BEozzo, « Dom Helder Camara e o Concílio Vaticano IT e o Concílio Vaticano II », dans 
Helder, O. Dom. Una Vida que marcou os rumos da Igreja no Brasil, Petrópolis, Editora 
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seulement l’assemblée conciliaire ne fait pas qu’entériner des décrets pon- 
tificaux, comme c’est le cas de certains conciles médiévaux, mais elle les 
élabore elle-même. De plus, cette assemblée représente la grande diversité 
de l’Église inscrite dans toutes les cultures du monde et respire par ses 
deux poumons, l’Orient et l’Occident??. Cela contraste singulièrement avec 
les conciles du deuxième millénaire. En effet, après la rupture entre l’Orient 
et l'Occident, sauf les délégations des Églises orthodoxes aux conciles de 
Lyon II et de Bâle-Ferrare-Florence-Rome, les conciles sont essentielle- 
ment occidentaux, à l’exception de la participation de quelques patriarches 
d'Orient, ce qui contraste singulièrement avec les conciles du premier mil- 
lénaire alors que la majorité des pères est originaire de la partie orientale 
de l’Empire et s’exprime en grec. Même chose pour la contribution des 
évêques d’Afrique, importante jusqu’à la disparition du christianisme en 
Afrique du Nord, mais qui connaît une éclipse par la suite, Vatican I se 
réunissant sans qu’un seul évêque de l’Afrique noire y participe. Ainsi, à 
Vatican II, on observe « une présence universelle de l’Église et de ses 
pensées »2!, G. Marc affirmera : « Pour la première fois dans l’histoire, 
tous les peuples de la terre et toutes les traditions de l’Église ont pu se faire 
entendre au Concile Vatican II »22. 


voves, 1999, 102-111 ; L.C. MARQUES, « As muitas facetas da ‘figura conciliar’ de Dom 
Helder Camara, dans id. 112-123 ; J.O. BEozzo, Padres Conciliares Brasileiros no Vaticano 
II: Participação e Prosopografia — 1959-1965, Sao Paulo, USP, 2001. 

Rappelons que, à Vatican I, l’assemblée était composée de pères provenant en grande 
majorité d’Europe. Seulement 121 pères (sur 744 évêques) provenaient de 1’ Amérique, 41 
d’Asie, 61 évêques de rite oriental, 18 d’Océanie et seulement 9 de l’Afrique. Le concile 
était dominé par les Européens qui constituaient une majorité écrasante. Les évêques 
italiens à eux seuls (200) comptaient pour 35% de l’ensemble, suivis des Français qui 
représentaient 17% de l’assemblée. Les évêques de ces deux pays rassemblaient plus de 
la moitié des Pères. À Vatican II, les Pères conciliaires provenaient de 116 nations, dont 
849 d’Europe occidentale (32%), 601 d’Amérique latine (23%), 332 d’Amérique du 
Nord (13% = 36% pour l’ensemble de l’Amérique), 250 d’Afrique noire (8%), 174 du bloc 
communiste (7%), 95 du monde arabe (4%), 256 du monde asiatique (10%) et 70 d’Océa- 
nie (3%). Le nombre de Péres conciliaires varia de maniére significative au cours des 
siècles. On parle d’environ 300 Pères à Nicée, mais ce nombre a été parfois bien infé- 
rieur ; le concile de Constantinople I ne réunit qu’environ 150 évéques. Par la suite, le 
nombre d’évéques participant à un concile variera considérablement. Certains conciles 
médiévaux réunirent plus d’évéques que les conciles du premier millénaire (c’est le cas 
pour Latran IV, avec plus de 400 évéques). Cela, pour ne rien dire de la faible participation 
des évéques au concile de Trente (une trentaine 4 son ouverture) en provenance de 
quelques pays européens. 

1 Conaar, « Regard sur le concile Vatican II », 57. 

2 Marc, dans Le Supplément, 124 (février 1978), 85. 
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La deuxième cecuménicité de Vatican II lui vient de son ressourcement 
dans la longue tradition”. Cela a pour effet de réintégrer dans l’Église catho- 
lique « toutes les valeurs qui sont présentement en exil par rapport à elle et 
qui doivent retrouver leur place en elle, dans l’unité »*4. On peut appliquer 
une réflexion de Péguy à ce qui se passe dans l’Église catholique au moment 
Vatican II. Celui-ci représente « un appel d’une tradition moins profonde a 
une tradition plus profonde, un reculement de tradition, un dépassement en 
profondeur ; une recherche à des sources plus profondes »*>. Ainsi, Vati- 
can II serait un concile « catholique » par le fait qu’il intégre les éléments 
de la longue tradition, éléments négligés au cours des derniers siécles. Vati- 
can II apparaît comme l’aboutissement du projet qu’avait en vue Yves 
Congar en fondant la collection « Unam Sanctam », soit « de remettre dans 
le commerce des idées un certain nombre de thémes et de valeurs ecclésio- 
logiques profondément traditionnels, mais qui avaient été, depuis la forma- 
tion d’un traité spécial de l’Église, plus ou moins oubliés ou recouverts par 
d’autres thèmes de moindre profondeur et de moindre valeur de Tradition »°. 
Il voulait, en d’autres mots, retrouver « la totalité de l’héritage catholique 
tout en déployant les ressources dans l’abordage de problèmes actuels 
d’Eglise. On réinterrogerait les sources, mais pour en nourrir une pensée 
vivante... »77 Il s’agit, en somme, d’une catholicité verticale qui passe par 
ce mouvement ad fontes, que représentent le retour à l’Écriture, le mouve- 
ment patristique, la redécouverte de livres liturgiques anciens, etc. 


Vatican II est également intégrant par le fait qu’il se réapproprie des élé- 
ments de tradition mieux conservés dans d’autres confessions chrétiennes. Il 
le fait, notamment, grâce à la présence d’une centaine d’observateurs non 
catholiques, appartenant à 28 Églises ou fédérations d’Eglises. Même s’ils 
assistent aux travaux, sans droit de parole en assemblée ni droit de vote, ils 
peuvent communiquer des remarques écrites sur les textes en discussion et 
émettre leur point de vue lors d’une rencontre hebdomadaire qui leur est consa- 
crée. Congar relève non seulement l’influente présence des orientaux, mais « à 
la rentrée dans le catholicisme d’idées et de réalités chères à l’Orient »”. 


Sur la notion de ressourcement, que Congar attribue à Péguy, voir Y. CONGAR, Vraie et 

fausse réforme dans l'Église, Paris, Cerf, 1969, 46, n. 35. 

4° Tbid., 339. 

235 C, Péguy, Œuvres complètes, t. XII, 186. Je le cite à partir de CONGAR, Vraie et fausse 
réforme dans l'Église, 543. 

2% Y., CONGAR, Une passion : l'unité. Réflexions et souvenirs 1929-1973, Paris, Éd. du Cerf, 
coll. « Foi Vivante », 156, 1974, 45-46. 

27 Y. CONGAR, « Appels et cheminements. 1929-1963 », dans Chrétiens en dialogue. Contributions 
catholiques à l'Œcuménisme, Paris, Éd. du Cerf, coll. « Unam Sanctam », 50, 1964, xxxii-xxxiv. 

28 CONGAR, « Regard sur le concile Vatican II », 58. 
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2 — Ce que Vatican II enseigne 


C’est dans le cadre de cette « expérience catholique » qu’a pu se dévelop- 
per un important enseignement sur la catholicité de l’Église. Les références 
à la catholicité de l’Église sont nombreuses à Vatican II, le terme catholicitas 
apparaissant à 8 reprises et l’adjectif catholique comptant 146 occurrences, 
pas toutes significatives, on l’aura compris. Il n’est pas question ici de 
reprendre l’ensemble de la doctrine de Vatican IT à ce sujet. Je me limiterai 
donc à deux passages significatifs : Lumen gentium 13 et 23 et Ad gentes 22. 
On me permettra de commencer par le décret ad gentes qui m’apparait, à 
plusieurs égards, comme l’ecclésiologie la plus achevée de Vatican II. Ce 
passage, intitulé « De diversitate in unitate » apparaît dans le schéma envoyé 
aux pères en mai 1965 (Schema decreti — prior — De Activitate missionali 
ecclesiae), c’est-à-dire assez tardivement dans le processus conciliaire. Il 
s'agissait en fait du quatrième schéma sur la question”. Par la suite, ce 
numéro connut très peu de changements, sauf un ajout significatif, le para- 
graphe final, qui apparaît dans le textus emendatus (10 novembre 1965) et 
qui porte, ce qui est fort important pour notre sujet, sur les conférences épis- 
copales : « Il faut donc souhaiter — bien plus, il convient tout à fait — que 
les Conférences épiscopales, dans les limites de chaque grand territoire 
socio-culturel, s’unissent de telle manière qu’elles puissent, en plein accord 
et en mettant en commun leurs avis, poursuivre ce propos d’adaptation ». 


Parlant de la catholicité de l’Église, on est conduit à tirer une conséquence 
pratique : l’opportunité de confier aux conférences épiscopales de poursuivre 
l'adaptation de la prédication de l'Évangile, ce qui n’est pas une question 
secondaire ou marginale. On ne parle pas ici de leur confier le règlement de 
la discipline du jeûne eucharistique, mais de les rendre responsable de 
l’adaptation d’un élément central et capital, une annonce adaptée à la culture 
de l'Évangile dans un grand territoire socio-culturel. C’est dire à quelle 
hauteur on situe la fonction des conférences épiscopales. Si Sacrosanctum 
concilium (n° 22 $ 2) avait confié « ad competentes varii generis territo- 
riales episcoporum coetus legitime constitutos » le gouvernement en matière 
liturgique, dans les limites fixées, Ad gentes leur attribue une compétence 
similaire dans le domaine de l’annonce de l’Évangile. Leur compétence est 


29 Tl y eut d’abord le schéma De missionibus, élaboré par la commission préparatoire et jamais 


discuté en assemblée. Puis vint le schéma Propositionum. Puis vint le troisième schéma 
Propositionum de activitate missionali Ecclesiae, accepté par la Commission centrale pré- 
paratoire le 13 mai 1964 et discuté en assemblée le 6 novembre 1964. Celui-ci fut refusé 
par les Pères. 
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appelée à s’exercer aussi bien dans le domaine du munus sanctificandi que 
dans celui du munus docendi. 


Les deux munera caractéristiques du ministère des évêques sont attribuées 
aux conférences épiscopales. De plus, dans les deux cas, la compétence attri- 
buée aux conférences épiscopales concerne la nécessaire adaptation dans ces 
deux domaines fondamentaux de la vie de l’Église et de la vie chrétienne. 
En effet, l’article 22 $ 2 de Sacrosanctum concilium, auquel renvoie à vingt 
reprises le texte de la constitution*’, est invoqué à chaque fois que l’on traite 
de l’adaptation de la liturgie : l’adaptation des livres liturgiques*!*’, des rites, 
le mobilier sacré et les vêtements. C’est de l’adaptation dont parle aussi le 
n° 22 du décret Ad gentes, adaptation dans l’expression de l'Évangile, cette 
fois, voire de l’ensemble de la vie chrétienne. Ce numéro, comme son 


30 Cela en fait la référence dominante de la constitution sur la liturgie. On trouve un renvoi 


direct à cet article aux numéros 36, 3; 39; 40, 1; 44; 63b; 77; 110 et 128. On y renvoie, 
sans en indiquer la référence exacte, aux articles 36, 4 et 40, 2. Enfin, on renvoie aussi à 
des articles qui comportent eux-mêmes un renvoi à l’article 22 § 2. C’est le cas aux articles 
63, 101 et 113 qui renvoient à l’article 36; aux articles 54 et 65 qui renvoient à l’article 40; 
113 qui renvoie à l’article 54; 63, 101 et 113 qui renvoient à l’article 63, et 113 qui renvoie 
à l’article 101. La même idée se trouve également à l’article 25 auquel le no 128 renvoie. 
On peut ainsi reconstruire la nébuleuse sémantique autour des « territoriales episcoporum 
coetus legitime constitutos » de l’article 22. Le terme « ferritorialis », dont on trouve 15 
occurrences dans les textes de Vatican IL, se trouve à 12 reprises dans Sacrosanctum conci- 
lium (22, 36, 39, 40, 44, 63, 77, 120, 128). On retrouve les termes « régions » sensiblement 
dans les mémes articles (23, 25, 36, 38, 63b, 77, 110, 119, 127), « peuple » (37, 38, 77, 
119, 123) et « adaptation » (38, 39, 40, 44, 62, 68, 107, 128). 

« Dans les limites fixées par les éditions typiques des livres liturgiques, il reviendra à l’au- 
torité ecclésiastique ayant compétence sur le territoire, mentionnée à l’article 22, $ 2, de 
déterminer les adaptations, surtout pour l’administration des sacrements, les sacramentaux, 
les processions, la langue liturgique, la musique sacrée et les arts, conformément toutefois 
aux normes fondamentales contenues dans la présente Constitution. » 

Ici, le spectre est très large: « Mais, comme en différents lieux et en différentes circons- 
tances il est urgent d’adapter plus profondément la liturgie [...] : 1) L'autorité ecclésiastique 
ayant compétence sur le territoire, mentionnée à l’article 22, $ 2, considérera avec attention 
et prudence ce qui, en ce domaine, à partir des traditions et de la mentalité de chaque peuple, 
peut opportunément être admis dans le culte divin. » 

« Pour obtenir ce résultat, il est nécessaire que dans chaque grand territoire socio-culturel, 
comme on dit, une réflexion théologique de cette sorte soit encouragée, par laquelle, à la 
lumière de la Tradition de l’Église universelle, les faits et les paroles révélés par Dieu, 
consignés dans les Saintes Lettres, expliqués par les Pères de l'Église et le Magistère, seront 
soumis à un nouvel examen. Ainsi on saisira plus nettement par quelles voies « la foi », 
compte tenu de la philosophie et de la sagesse des peuples, peut « chercher l’intelligence », 
et de quelles manières les coutumes, le sens de la vie, l’ordre social peuvent s’accorder avec 
les mœurs que fait connaître la révélation divine. Ainsi apparaîtront les voies vers une plus 
profonde adaptation dans toute l’étendue de la vie chrétienne. De cette manière, toute appa- 
rence de syncrétisme et de faux particularisme sera repoussée, la vie chrétienne sera ajustée 


31 


33 
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correspondant dans la constitution Sacrosanctum concilium, utilise lui aussi 
les notions de territoire et de peuple. Le paralléle est saisissant et nous oriente 
vers une plus juste compréhension du rôle des conférences épiscopales : leur 
compétence est en matière d’adaptation aux coutumes des peuples habitant 
divers territoires. 


L’exposé du n° 22 d’Ad gentes se termine par un renvoi à Lumen gentium 
13 (nouveau numéro ajouté au Schema constitutionis De Ecclesia — textus 
emendatus, en septembre 1964, c’est-à-dire au terme du processus rédac- 
tionnel) qui porte sur la catholicité de l’Église. Cet exposé évoque un double 
processus qui conduit à un merveilleux échange : d’une part, les jeunes 
Églises, « construites sur le fondement des apôtres, assument [...] toutes les 
richesses des nations qui ont été données au Christ en héritage. » En amont, 
il y a le fondement des apôtres qu’elles assument et sur lequel elles sont 
construites. En aval, il y a les richesses des nations dans lesquelles elles sont 
inscrites puisqu'elles « empruntent aux coutumes et aux traditions de leurs 
peuples, à leur sagesse, à leur science, à leurs arts, à leurs disciplines, tout 
ce qui peut contribuer à confesser la gloire du Créateur... ». On a là les deux 
versants de la catholicité; elles intègrent dans leur totalité l’un et l’autre bien. 


On est frappé par la parenté de vocabulaire entre cet exposé et celui de 
Lumen gentium 13. 


LG 13 AG 22 


Les jeunes Églises enracinées dans le 
Christ et construites sur le fondement 


L'Église, Peuple de Dieu, en introduisant 
ce Royaume, n’enlève rien au bien tempo- 


rel des peuples, quels qu'ils soient; au 
contraire, elle favorise et assume, dans la 
mesure où ces choses sont bonnes, les 
talents, les richesses, les coutumes des 
peuples et, en les assumant, les purifie, 
les renforce et les élève. Elle sait, en effet, 
qu'il lui faut resserrer ses rangs autour de 
ce Roi; car c’est à lui que les nations ont 
été données en héritage (cf. Ps 2,8), vers 
son royaume qu’afflueront richesses et 
présents (cf. Ps 71/72,10; Is 60,4-7; 
Apoc. 21,24). 


des Apôtres, assument, en vue d’un 
merveilleux échange, toutes les richesses 
des nations qui ont été données au 
Christ en héritage (cf. Ps. 2,8). Elles 
empruntent aux coutumes et aux tradi- 
tions de leurs peuples, à leur sagesse, à 
leur science, à leurs arts, à leurs disci- 
plines, tout ce qui peut contribuer à 
confesser la gloire du Créateur, mettre 
en lumière la grâce du Sauveur, et 
ordonner comme il le faut la vie chré- 
tienne 


au génie et au caractère de chaque culture, les traditions particulières avec les qualités 
propres de chaque famille des nations, éclairées par la lumière de l'Évangile, seront assu- 
mées dans l’unité catholique. » 
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De là vient aussi l’existence légitime, 
dans la communion ecclésiastique, 
des Églises particulières qui jouissent 
de traditions propres, sans préjudice 
du primat de la Chaire de Pierre 
qui préside à toute l’assemblée de la 
charité*""', qui protège les légitimes 
diversités et, en même temps, veille à 
ce que les différences ne nuisent point 


De cette manière, toute apparence de 
syncrétisme et de faux particularisme 
sera repoussée, la vie chrétienne 
sera ajustée au génie et au caractère 
de chaque culture*%, les traditions 
particulières avec les qualités propres 
de chaque famille des nations, éclairées 
par la lumière de l'Évangile, seront 
assumées dans l’unité catholique. Enfin, 


à l’unité, mais la servent. les nouvelles Églises particulières, 
enrichies de leurs traditions, auront leur 
place dans la communion ecclésiastique, 
la Primauté de la Chaire de Pierre, 
qui préside à tout le rassemblement 


de la charité7, demeurant intacte. 


Ad gentes 22, qui mentionne les conférences épiscopales, est en quelque 
sorte une appropriation sous mode de développement de Lumen gentium 13, 
et en tire les conséquences, sur la catholicité de l’Église. Celle-ci comporte 
les éléments suivants : (1) l’assomption des richesses des nations (la parti- 
cularisation des Églises) qui conduit à une « profonde adaptation dans toute 
l’étendue de la vie chrétienne » de sorte que la « vie chrétienne sera ajustée 
au génie et au caractère de chaque culture, les traditions particulières avec 
les qualités propres de chaque famille des nations » (AG 22) et (2) l’échange 
de biens entre les Églises (le merveilleux échange dont parle AG 22) si bien 
que « Grâce à cette universalité, chaque élément apporte aux autres et à toute 
l'Église ses propres dons; en sorte que le tout, comme chaque partie, profite 
du fait que tous communiquent entre eux et travaillent dans l’unité et sans 
restriction à la perfection de l’ensemble » (LG 13) ou que « les traditions 
particulières avec les qualités propres de chaque famille des nations, éclai- 
rées par la lumière de l'Évangile, seront assumées dans l’unité catholique » 
(AG 22). Il y a donc un double processus d’assomption (des richesses des 
nations, d’une part, et des éléments développés dans les autres Églises, 
d’autre part) et un processus d’échange des dons puisqu'il faut, suivant 
LG 13, « appliquer à chacune des Églises ces paroles de l’Apôtre : “Que 
chacun mette au service des autres les dons qu’il a reçus, comme de bons 
dispensateurs de la grâce divine qui est si variée” (1P 4,10) ». 


34 Cf. S. IGNATIUS M., Ad Rom., Praef.: Ed. Funk, I, 252. 

35 Cf. Alloc. de PAUL VI à la canonisation des Martyrs de I’Ouganda, 18 oct. 1964, dans A.A.S. 
(1964), 908. 

36 Cf. Conc.Vat. II, Const. dogm. Lumen gentium, 13 (A.A.S., 1965, 18). 
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On retrouve les deux versants de la catholicité : la capacité, d’une part, 
d’accueillir tout ce qui vient des autres Eglises, de recevoir et d’assumer la 
totalité de la foi chrétienne et de ses expressions particuliéres développées 
en dehors d’elles-mémes et, d’autre part, la capacité d’assumer tout ce qui 
est vrai et bon de la culture des peuples (les coutumes et les traditions) dans 
lesquels elles sont inscrites. Dans les deux cas, on vise la totalité ou l’inté- 
gralité : « toutes les richesses des nations » et « tout ce qui peut contribuer 
a confesser la gloire du créateur ». La catholicité comporte cette double 
exigence : assumer l’Evangile dans sa totalité et son intégralité et offrir du 
christianisme une expression originale, nourrie à même le terreau particulier 
dans lequel cet évangile est ensemencé. 


Il est important, relisant ce n° 13 de Lumen gentium, de renvoyer au 
commentaire qu’en a fait le pape Jean-Paul II dans son allocution à la curie 
romaine, le 21 décembre 1984. Il présente d’abord « l’Église universelle 
comme une communion d Églises (particulières) et, indirectement, comme 
une communion de nations, de langues, de cultures. Chacune d’elle apporte 
ses propres ‘dons’ à l’ensemble »*7. Par la suite, il souligne les « expé- 
riences chrétiennes ‘spéciales’ que les Églises particulières font dans le 
contexte socioculturel dans lequel chacune d’elles est appelée à vivre ». 
Précisant sa pensée, il unit dans son développement, les deux domaines de 
la vie chrétienne qui sont sujettes à ces expériences : la vie liturgique et le 
munus sanctificandi et l'expression et l’annonce de l'Évangile ou le munus 
docendi. 

Ces expériences spécifiques concernent [...], aussi bien la Parole de Dieu 
qui doit être lue et comprise à la lumière des données qui émergent du che- 
min existentiel propre à chacune d’elles, que la prière liturgique, qui doit 
puiser dans la culture où elle s’insère les signes, les gestes et les paroles qui 
servent à l’adoration, au culte et à la célébration; ou la réflexion théologique 
qui doit prendre appui sur des catégories de pensée typiques de chaque 
culture; ou, enfin, la communion ecclésiale elle-même qui plonge ses racines 
dans l’eucharistie mais qui dépend, dans son expression concrète, des condi- 
tionnements historiques et temporels qui découlent de l’insertion dans le 
cadre d’un certain pays ou d’une partie déterminée du monde. 


S'appuyant sur ce n° 13 de Lumen gentium consacré à la catholicité, le 
pape unit ce que l’on trouve dispersé dans le corpus conciliaire, le munus 
sanctificandi (la vie liturgique dans Sacrosanctum concilium) et le munus 
docendi (’annonce et l'expression de l'Évangile dans Ad gentes) et où l’on 
trouve des renvois aux conférences épiscopales ou au episcoporum coetus 


37 JEAN-PAUL II, « Le service de l’unité et la défense de l’authenticité de l'Évangile. Discours 


aux cardinaux et à la curie », dans Documentation catholique, vol. LXXXII, 1889 (1985), 168. 
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qui ont la charge d’adapter la vie chrétienne dans toute son étendue (« in toto 
ambitu vitae christianae, suivant les termes de Ad gentes). 


Cette réflexion du pape sur la catholicité de l’Église honore les deux 
versants de cette note de l’Église : les Églises particulières doivent assumer 
tous les dons remis en héritage aux nations en même temps qu’elles doivent 
assumer et intégrer les dons offerts par les autres Églises dans une totalité ou 
une « unité supérieure ». 


Ces expériences ne doivent pas être vécues de manière isolée ou indépen- 
dante, et moins encore en opposition avec ce que vivent les Églises dans les 
autres parties du monde. Pour constituer d’authentiques expériences d’Eglise, 
elles portent en elles la nécessité de s’harmoniser avec celles que d’autres 
chrétiens, en contact avec des contextes culturels différents, se sentent appe- 
lés à vivre pour être fidèles aux exigences qui jaillissent du mystère unique 
et identique du Christ. 


Cette perspective est très proche dans ce que l’on trouve dans Ad gentes 
22, qui cite Lumen gentium 13. Ainsi, on voit la grande cohérence dans 
l’enseignement sur la catholicité de l’Église à travers tout le corpus conci- 
liaire. Le paragraphe central d’Ad gentes sur l’adaptation en profondeur de 
la vie chrétienne dans toute son étendue est construit à partir du rapport 
dialectique entre ce qui est local et ce qui est universel. 


Pour obtenir ce résultat, il est nécessaire que dans chaque grand territoire 
socio-culturel, comme on dit, une réflexion théologique de cette sorte soit 
encouragée, par laquelle, à la lumière de la Tradition de l’Église universelle, 
les faits et les paroles révélés par Dieu, consignés dans les Saintes Lettres, 
expliqués par les Pères de l’Église et le Magistère, seront soumis à un nou- 
vel examen. Ainsi on saisira plus nettement par quelles voies « la foi », 
compte tenu de la philosophie et de la sagesse des peuples, peut « chercher 
l'intelligence », et de quelles manières les coutumes, le sens de la vie, 
l’ordre social peuvent s’accorder avec les mœurs que fait connaître la révé- 
lation divine. Ainsi apparaîtront les voies vers une plus profonde adaptation 
dans toute l’étendue de la vie chrétienne. De cette manière, toute apparence 
de syncrétisme et de faux particularisme sera repoussée, la vie chrétienne 
sera ajustée au génie et au caractère de chaque culture, les traditions parti- 
culières avec les qualités propres de chaque famille des nations, éclairées par 
la lumière de l'Évangile, seront assumées dans l’unité catholique. Enfin, les 
nouvelles Églises particulières, enrichies de leurs traditions, auront leur place 
dans la communion ecclésiastique, la Primauté de la Chaire de Pierre, qui 
préside à tout le rassemblement de la charité (LG 13), demeurant intacte. 


Ce paragraphe, au contenu très riche, rassemble plusieurs éléments épars 
dans le corpus conciliaire. On mettra d’abord en lumière la notion de « grand 
territoire socio-culturel ». La notion de « territoire », d’abord, (46 occurrences 
dans le corpus conciliaire) entré en force, comme on l’a vu, dans la Constitution 
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sur la liturgie où l’on en retrouve 10 occurrences dont la plus marquante est 
sans doute SC 22 $ 2 qui confère aux « conférences épiscopales » (« episcopo- 
rum coetus ») une certaine compétence dans le gouvernement de la liturgie#. 
Cette notion de territoires, liée à quatre reprises à la notion de « région », ren- 
voie immédiatement à la question de la mentalité ou à la culture des divers 
peuples qui habitent cette région ou ce territoire. Enfin, les notions de territoire 
et de région, marqués par des coutumes propres, se retrouvent dans six passages 
de Sacrosanctum concilium où l’on traite de l’adaptation de la liturgie. On a 
donc un ensemble construit : l’adaptation de la liturgie, dans des territoires ou 
régions donnés, caractérisé par une culture propre (coutumes, culture) est 
confiée à ces « assemblées d’évêques légitimement constituées ». Il y a donc, 
déjà dans la constitution sur la liturgie une première élaboration du fondement 
de la nécessité des conférences épiscopales en regard de ce que nous appelons 
aujourd’hui l’inculturation, mot qui n’était pas encore en usage à l’époque. On 
retrouve la même chose dans Ad gentes. La nécessité des conférences épisco- 
pales repose donc sur la catholicité de l’Église et en est une conséquence, peut- 
être davantage encore que sur la collégialité épiscopale elle-même. 


Cela me semble recadrer les choses. Le motif qui justifie les conférences 
épiscopales, s’il demeure l’utilité pastorale, est mieux enraciné dans une note 
de l’Église, la catholicité, que sur une notion un peu abstraite de collégialité 
que n'utilise pas, du reste, les textes conciliaires. C’est là son environnement 
théologique propre. D'ailleurs, la note de catholicité est nommément mention- 
née dans le dernier paragraphe du n° 23 de Lumen gentium sur les conférences 
épiscopales. 

On aura noté au passage que l’on retrouve, aussi bien en LG 13 que 
AG 22, l'expression « unité catholique », expression étonnante qui combine 
deux notes de l’Église et met en avant un modèle d’unité. Cette unité n’est 
pas réalisée à partir de l’uniformité ou dans la négation des différences, mais 


elle repose sur le respect et la valorisation de celles-ci*’. 


38 Voir G. ROUTHIER, Vatican IT. Herméneutique et réception, Montréal, Fides, 2006, 123. 

39 Les textes de Vatican II parlent à six reprises de « l’unité catholique » : LG 8, 13, AG 6, 
22 et UR 25. Nous trouvons dans les textes conciliaires deux descriptions de la catholicité 
qui lui donne un contenu concret. Voir LG 13 «ex omnibus invicem communicantibus et ad 
plenitudinem in unitate conspirantibus» et LG 23, dans la phrase qui précède immédiate- 
ment l’enseignement sur les conférences épiscopales : «Quae ecclesiarum localium in unum 
conspirans varietas indivisae Ecclesiae catholicitatem luculentius demonstrat.» Ces deux 
passages présentent la catholicité dans son rapport à l’unité et à la totalité conçue comme 
plénitude et intégrant la variété. On verra l’article de J.A. KOMONCHAK, “The Local Church 
and the Church Catholic: The Contemporary Theological Probelmatic”, dans The Jurist, 52 
(1992), 416-447 et ID., “Catholicity and the Redemption of History”, dans F. CHICA et al. 
(dir.), Ecclesia tertii millennii advenientis, Piemme, 1997, 602-613. 


182 STUDIA CANONICA | 53, 2019 


Conclusion 


On a trop peu réfléchi jusqu'ici à la question des conférences en la liant 
à celle de la catholicité de l’Église, même s’il s’agit sans doute de l’environ- 
nement théologique qui lui convient le plus. Il est significatif, à cet égard, de 
constater que le motu proprio Apostolos suos (21 mai 1999) consacré au 
statut des conférences épiscopales, ne fait aucune mention de la catholicité 
de l’Église et ne renvoie pas à AG 22 et ne fait qu’un seul renvoi à LG 13, 
renvoi qui est très peu significatif. De même, on doit observer que le Rapport 
final de l’Assemblée extraordinaire du synode des évêques de 1985 ne fait 
pas mention de la catholicité de l’Église lorsqu'il aborde la question des 
conférences épiscopales. On se contente de les fonder sur leur utilité pasto- 
rale et on en fait une application concrète de l’esprit collégial“. Nulle part 
on ne fonde leur nécessité sur la catholicité de l’Église. Du reste, ce texte ne 
renvoie jamais à LG 13, ni à AG 22. On renvoie principalement à CD 38 et 
au c. 447 du CIC; donnant deux références à chacun de ces deux textes. De 
même, lorsque le même rapport traite de l’« unité et de la pluriformité de 
l'Église », on ne renvoie jamais à LG 13 ou à AG 22, pas plus du reste qu’on 
ne renvoie à Sacrosanctum concilium 22 et tous les numéros qui s’y rap- 
portent. Cette réflexion, qui comporte un grave déficit de catholicité, a grevé 
la réflexion sur les conférences épiscopales alors que la réflexion du concile 
orientait dans cette direction. En somme, l’ajout sur les conférences épisco- 
pales au n° 22 d’Ad gentes a sombré et la référence à l’article 22 $ 2 de 
Sacrosanctum concilium a été négligé. S’il était requis par le concile que, 
dans la poursuite de |’ « adaptation de l’Église » de manière à la rendre plus 
catholique, les conférences dans chaque grand territoire socio-culturel 
s’unissent et travaillent ensemble, dans la suite des choses, on a de plus en 
plus abandonné cette vision d’une « unité catholique » de l’Église liée à sa 
note de catholicité. Si Congar observait qu’à Vatican II l’Église retrouvait sa 
catholicité, on peut dire que cette redécouverte a été suivie d’une éclipse. 


Il me semble que le débat sur les compétences des conférences épisco- 
pales, en se focalisant de manière obsessionnelle sur la question de la collé- 
gialité, est devenu stérile et a conduit à une impasse. De plus, il n’a pas suivi 
la voie ouverte par Vatican II. Ce n’est qu’en situant cette question dans son 
environnement théologique propre, soit la catholicité de l’Église, qu’on 
pourra dépasser les impasses actuelles. 


4 Voir partie II — C, point 5 « Les conférences épiscopales » et point 8 « suggestions ». 
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MEDELLIN AS SYNODAL EVENT: 
THE GENESIS AND DEVELOPMENT OF 
A COLLEGIAL ECCLESIALITY 


RAFAEL LUCIANI 


SUMMARY — The creation of the Latin American Episcopal Council 
(CELAM) represented a unique reception of the Second Vatican Council, 
positioning the Latin American Church as a Source Church for today’s pro- 
cess of reforms. This Council not only created a collegial way of interacting 
at a continental level but also inaugurated a way of being and working and 
a mode of interaction that gave birth to a way of proceeding that would 
characterize the Latin American Church’s own identity. The Latin American 
General Conferences, hosted by CELAM, such as Medellin (1968), Puebla 
(1979), Santo Domingo (1992), and Aparecida (2007), cannot be reduced to 
mere texts. In the specific case of Medellin (1968), the way in which this 
Conference proceeded, more environmental than thematized, gave rise to a 
spirit of prophetic convergence among bishops, priests, religious, and lay- 
people that took shape in the method of work, the relationships among the 
participants, the organization of the daily liturgy, the disposition for listening 
and having open discussions, and the way of redacting the final documents. 
All this inaugurated a unique ecclesiality inspired by a collegial practice and 
completed by a Synodal Spirit that advanced the ecclesial model of People 
of God of the Second Vatican Council. This Spirit of Synodality, inaugur- 
ated by the Latin American Church and supported by Pope Paul VI, is 
renewed and advanced today by Pope Francis as a new way of being Church. 


RESUME — La création du conseil épiscopal latino-américain (CELAM) a 
constitué une réception unique du Concile Vatican II, positionnant l’Église 
latino-américaine en une Église source pour le processus des reformes 
actuelles. Ce Conseil, non seulement a créé une manière collégiale d’interagir 
au niveau continental, mais aussi, a inauguré une manière d’être, de travailler 
et un mode d'interaction qui a donné naissance à une manière de procéder qui 
caractérisera l'identité propre de l’Église latino-américaine. Les conférences 
générales latino-américaines, organisées par le CELAM, telles que Medellin 
(1968), Puebla (1979), Santo Domingo (1992) et Aparecida (2007), ne peuvent 
être réduites à de simples textes. Dans le cas spécifique de Medellin (1968), 
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la manière plus environnementale que thématique avec laquelle cette confé- 
rence a procédé, a suscité un esprit de convergence prophétique parmi les 
évêques, les prêtres, les religieux et les laïcs. Ceci a pris forme dans la méthode 
de travail, dans les relations entre les participants, dans l’organisation de la 
liturgie quotidienne, dans la disposition à l’écoute, aux discussions ouvertes et 
dans la manière de rédiger les documents finaux. Tout ceci inaugurait une 
ecclésialité unique inspirée par une pratique collégiale et complétée par un 
esprit synodal qui a fait avancer le modèle ecclésial du peuple de Dieu du 
Concile Vatican II. Cet esprit de synodalité, inauguré par l’Église latino- 
américaine et soutenu par le pape Paul VI, est aujourd’hui renouvelé et pro- 
posé par le pape François comme une nouvelle façon d’être Église. 


Introduction 


On 23 November 1965, just days before the conclusion of the Second 
Vatican Council, Pope Paul VI convened the Latin American bishops to 
celebrate the tenth anniversary of the Latin American Episcopal Council 
(CELAM = Consejo Episcopal Latino Americano). The pope encouraged the 
bishops to draw up a continental pastoral plan! that would express CELAM’s 
prompt reception of the Council and articulate a proper identity for the 
church in Latin America.’ A little over two years later, on 20 January 1968, 
Paul VI announced the convening of the Second General Conference of Latin 
American Bishops and, on 24 August 1968, he inaugurated the event with a 
speech delivered at the cathedral of Bogota. The working sessions of the 
Conference took place at the seminary in Medellin between 26 August 26 
and 6 September 1968.7 


Taking as its theme “The Church’s Role in the Transformation of Latin 
America in Light of the Council,” the Medellin Conference produced sixteen 
documents? that revealed a new awareness that “the social situation demands 
an efficacious presence of the Church that goes beyond the promotion of 


' See PAUL VI, “Address on the Tenth Anniversary of CELAM,” 23 November 1965, at 
www.vatican.va/content/paul-vi/it/speeches. 

M. McGrath, “Algunas reflexiones sobre el impacto y la influencia permanente de Medellin 
y Puebla en la Iglesia de América Latina,” in Revista Medellin, 58-59 (1989), 152-179. 
See Cf. R. LUCIANI, “Medellin Fifty Years Later: From Development to Liberation,” in 
Theological Studies, 79 (2018), 566-589. 

The sixteen Medellin documents that followed the introduction were titled Justicia, Paz, 
Familia y demografía, Educación, Juventud, Pastoral popular, Pastoral de élites, Catequesis, 
Liturgia, Movimientos de Laicos, Sacerdotes, Religiosos, Formación del clero, Pobreza de 
la Iglesia, Pastoral de conjunto, and Medios de comunicación social. 
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personal holiness by preaching and the sacraments.”> What was needed was 
a faithful following of “Jesus Christ who lives in our impoverished brothers 
and sisters or who dies in them.”° This awareness was made evident in the 
manner in which the documents were structured, as Marcos McGrath notes: 
“The division into three areas—human flourishing, evangelization and 
growth in the faith, and the visible Church and her structures—alters the 
order that was more frequently used in the Church both before and after 
Medellin. Evangelization and growth in the faith come after human flourish- 
ing”? 

Medellin meant passing from a reflecting church to an adult church, 
which had now become a “source” church.’ Such a church, discerning the 
tenor of the epoch, holds that human beings “are defined principally by the 
responsibility they have before history toward their brothers and sisters” 
(Gaudium et spes 55). Cardinal Juan Landazuri Ricketts expressed this 
option with great prophetic clarity in his closing remarks at the Conference. 

There is something remarkable in the presentations we have made during 
these days, and I want to stress it. It is this: we are facing our problems. 
There is a type of servitude that is not communion. There is a type of psych- 
ological and sociological dependency that does not correspond to the intim- 
ate nature of the Body of the Lord... In [maturely facing up to our problems] 
we discover the true dimensions of our episcopacy, since each one of us is 
the leader of a particular, concrete local church, and as a body we are the 
force behind an irreversible historical moment on our Latin American con- 
tinent.? 


This taking a bold stance in the world represented a qualitative leap, going 
beyond the ecclesial model of the First General Conference of Latin American 
Bishops (Rio, 1955), where the perspective was intra-ecclesial and self-refer- 
ential, and the major problem at that time was considered to be the shortage 
of clergy.'° Medellin also represented a qualitative methodological leap with 


> J. MEJÍA, “El pequeño Concilio de Medellin,” in Criterio, 41 (1968), 688. 

é Ibid., 689. 

7 MCGRATH, “Algunas reflexiones,” 165-166. 

8 See H.C. DE Lima Vaz, “Igreja-reflexo vs. Igreja-fonte,” in Cadernos Brasileiros, 46 (1968), 
17-22. 

? J. LANDAZURI RICKETTS, “Discurso de clausura de la II Conferencia General del Episcopado 

Latinoamericano,” in Signos de renovación. Recopilación de documentos post-conciliares 

de la Iglesia en América Latina, Lima, Comisión Episcopal de Acción Social, 1969, 250. 

Pius XII proposed this topic as one for the conference’s discernment: “the most serious 

danger, for which no solution has yet been found, is the lack of clergy.” Prus XII, apostolic 

letter Ad Ecclesiam Christi, 29 June 1955, at www.vatican.va/content/pius-xii/la/apost_let- 

ters/documents/hf_p-xi_apl_19550629_ad-ecclesiam-christi.html. 
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respect to the Council: it took concrete steps in “proposing lines of pastoral 
action aimed at transforming, in the direction of the Kingdom of God and the 
liberation of the poor, those real situations caught between sinful structures and 
the hope-filled cry of the poor.”!! Medellin consequently encouraged social 
discourse that promoted adult maturity, and it urged the bishops to dedicate 
themselves to bringing about the changes required in society. The bishops 
pointed out that “it is not enough just to reflect and to talk and to see things 
more clearly. It is now time for work” (‘“Introduccién,” 3). 


The grounds for this approach were not sociological, much less ideo- 
logical, but christological. It was a matter of “knowing how to listen to the 
world because the Lord Jesus is in the world, in human beings, and in human 
events, despite all our human failings, and he is the source and the consum- 
mation of all that exists and all that happens.”!? These words of Cardinal 
Landazuri Ricketts resonate with the conciliar spirit, which summons the 
bishops to open their ears to “the joys and the hopes, the griefs and the 
anguish of the people of our time, especially the poor and the suffering” 
(Gaudium et spes, 1). The bishops assembled in Medellin responded by say- 
ing, “We hear the cry that arises from your suffering” (“Pobreza,” 2). This 
way of proceeding was from below and from within, because “to know God 
it is necessary to know human beings” (“Introduccién,” 1), those persons 
who are caught up in “the web of significant events that is history” (“Movi- 
mientos de laicos,” 9). 


In contrast to the Council, Medellin did not relate to history in a generic 
way but took seriously the historical complexities that configure daily life 
and social systems, and it did this in relation to the church’s pastoral action. 
Medellin’s commitment to evangelization cannot be separated from its 
efforts to achieve “greater personalization and fraternal cohesion” in society 
(“Introduccion,” 4). It accepted with great earnestness the spirit of the Coun- 
cil, according to which it is impossible to hear the voice of God without 
hearing also “the manifold voices of our time” (Gaudium et spes, 44) and 
finding in them “the presence of God, who desires to save the whole human 
being” (“Introduccion,” 5). 


Esssential to such an approach is the recognition that there is only one 
history in which God communicates himself, and that he does so through a 
logic of both correspondences (effecting in the church the same changes 


11 J.O. BEozzo, “Medellin: Inspiração e raízes,” in Revista Eclesiástica Brasileira, 58 (1998), 828. 

12 J, LANDAZURI RICKETTS, “Discurso inaugural en Bogotá (26 de agosto de 1968),” in 
La Iglesia en la actual transformación de América Latina a la luz del Concilio, Bogota, 
Consejo Episcopal Latinoamericano, 1968, 48. 
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being asked of society) and consequences (conversion of hearts and struc- 
ture). In this way, Christian life and the persons and institutions that transmit 
it will always manifest “the profound unity that exists between the salvific 
project of God, realized in Christ, and the aspirations of humanity; between 
the history of salvation and human history; between the church as People of 
God and civil society; between God’s revelatory action and human experi- 
ence; between supernatural gifts and charisms and human values” (“Cate- 
quesis,” 4). Pastoral ministry, as the church’s mode of operating in the 
world, was to become the hermeneutical space in which doctrine was 
received, pondered, and transmitted. Such a vision involved the fusion of two 
conciliar principles: the reformable nature of the church and the pastoral 
nature of doctrine. Without these principles, there could be no practical 
implementation of the more radical qualitative leap made by Medellin, which 
understood that the model of church as People of God could be realized only 
by promoting collegial ecclesiality in synodal form. 


1 — Broadening and Completing Collegiality 


When Vatican II began, the Latin American church already had a collegial 
structure. The creation of CELAM in 1955 had resulted in a distinctive work- 
ing relationship that encouraged a permanent flow of information among the 
local churches of Latin America and the Caribbean, which were represented 
by their respective bishops’ conferences. As we will see, CELAM’s organiz- 
ational and consultative character, defined in its first statutes as an “organ for 
contact and collaboration,” allowed for the emergence of an authentically 
regional approach that broadened and completed a collegial way of proceeding. 


1.1 — A Contextual Experience of Collegiality 


When Vatican II began, the Latin American church already had a collegial 
structure. The creation of CELAM in 1955 had resulted in a distinctive work- 
ing relationship that encouraged a permanent flow of information among the 
local churches of Latin America and the Caribbean, which were represented 
by their respective bishops’ conferences. Defined in its first statutes as an 
“organ for contact and collaboration,” CELAM’s organizational and consul- 
tative character allowed for the emergence of an authentically regional 
approach. In his Crónica de Medellin, Hernan Parada points out: “The new 
concepts and working methods [were] truly genuine Latin American 
creations; by their sheer originality they inadvertently made people aware of 
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the influence of Europe (the supposed source of all that was good). In this 
epoch of Americanist authenticity, the Catholic Church of the continent 
[was] making its own contribution by means of this organism.” 1° 


With the emergence of this collaborative working method in the church, 
local clergy gained a greater awareness of their own theological and ecclesial 
contribution to the church’s life. While it is true that the concept of collegiality 
was thematized during the Second Vatican Council, it was already being prac- 
ticed among the Latin American bishops, who “effectively affirmed their 
bonds of union and their shared consciousness.” !4 Cecilio de Lora notes: “Ten 
years before the Second Vatican Council promulgated the doctrine of episcopal 
collegiality (LG 22), the Latin American Church was practicing it, not with 
words but with works and in truth: it was something truly prophetic that would 
later serve as a model for other churches through the universal Church.” 15 


The collegial dynamic developed by CELAM can be seen in the way it 
works. CELAM is based on principles of co-responsibility among the bish- 
ops’ conferences and facilitates ongoing communication and collaboration 
among them (“Pastoral de conjunto,” 29-33). This model stood out during 
the Council, during which other local churches admired the Latin American 
bishops for being a differentiated but not disconnected body. 


1.2 — The Diffusion of Collegiality 


Those participating in the Medellin Conference had already had a “con- 
textual experience”!® of the doctrine of collegiality. While not yet having 
been made verbally explicit, the doctrine had nevertheless been lived in the 
collaborative ways through which the participants had prayed, read the scrip- 
tures, related to one another, reflected, and acted as an episcopal body. 


The unity between doctrine and pastoral sensibility that had been achieved 
in Latin America long before the Council allowed for an experience of collegi- 
ality that was different from its traditional, juridical form. Since the bishops 
were truly representing a portio Populi Dei and exercising their ministry of 
pastoral service to the people while situated in this world, their awareness of 


13 H. PARADA, Crónica de Medellin, Bogota, Indo-American Press Service, 1975, 36. 

14 A. METHOL FERRÉ, “Del Vaticano II a Medellin,” at www.metholferre.com (accessed 
21 January 2018). 

15 C, DE Lora, “Del Concilio a Medellin, hoy,” in Horizonte, 9, no. 24 (2011), 1234. 
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belonging to a college of bishops could not be understood apart from a real and 
obligatory relation to the people and their historical circumstances. As noted at 
Medellin, a particular part of the people is called to constitute “a particular 
Church, in which the Church of Christ—one, holy, catholic, and apostolic—is 
truly found and truly operates” (“Pastoral de conjunto,” 17). This is a situated 
collegiality, which gets lost when collegiality is understood as deriving from 
episcopal ordination per se, and when it is thought that bishops can exist with- 
out representing a portio Populi Dei, that is, as functionaries who do not exer- 
cise ministry and so produce doctrine without pastoral sensibility. 


A pastoral approach that is situated in history is one that determines and 
broadens the exercise of collegiality. It establishes a balance among the com- 
munio fidelium, the communio hierarchica, and the communio ecclesiarum, all 
of which are lived out on the basis of the equality flowing from our baptismal 
dignity and our common priesthood. As the Medellin documents make clear, 
episcopal communion does not exist for the self-preservation of the communio 
hierarchica. This is why Landazuri Ricketts insisted that “the deepening of our 
collegiality allows us to discern the meaning of our pastoral action in a Latin 
American context; it determines our action.” He also warned: “But there is 
something more: the presence of the poor should condition and govern our joint 
pastoral plans.”!® There is thus a progressive broadening of collegiality that 
comes from the lived experience of a pastoral approach that makes an unambigu- 
ous option for the poor and is based on a People of God ecclesiology. 


Jorge Mejia summed up what happened in Medellin when he stated that 
“there was above all an experience of episcopal collegiality, nourished and 
completed by the experience of the communion of each and every person, 
which is the Church.” ” It is interesting to observe that he insisted that it is 
this communion of each and every person that bestows a note of complete- 
ness to episcopal collegiality. It is thus possible to speak of the contextual 
practice of co-responsibility on the part of all church members for the com- 
mon good of the People of God as a consequence of the pastoral nature of 
collegial activity. The spirit of co-responsibility should be founded on the 
common baptismal identity of all the faithful, by which all are responsible 
for ecclesial communion and mission. This identity is to be experienced in 
the ecclesial community—not individually or privately—and it is to be 
experienced horizontally by all those who live the life of the People of God. 
Therefore, this “spirit” should be “institutionalized.” Accordingly, we read 


17 LANDAZURI RICKETTS, “Discurso de clausura,” 250-251. 
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in the Medellin documents: “The lay community, by reason of its common 
priesthood, enjoys the right and has the duty to collaborate in making an 
indispensable contribution to pastoral action. It is therefore the duty of the 
priests to dialogue with them not just occasionally but constantly and in an 
established manner” (“Sacerdotes,” 16). 


The Latin American adoption and exercise of co-responsibility made 
manifest the unity and communion existing among all the local churches of 
the continent. At the same time, it affiliated them to the universal church 
while preserving their proper regional or continental identity. It was a true 
communio ecclesiarum. This will give us some idea of what José Oscar 
Beozzo meant when he spoke of the exercise of broadened collegiality at 
Medellin. The novelty of this phenomenon, in his judgment, was visible 
mainly in the assembly’s working method, which was not repeated in the 
same way at any other episcopal conference. The participants at Medellin 
were able to move beyond a narrow vision of collegiality, which would have 
reduced the conference to being merely a consultative body for the Roman 
Pontiff.? They put into practice “a broadened notion of collegiality, one that 
bestows responsibility for the life and mission of the Church on the totality 
of the People of God.”?! 


A concrete instance of this way of operating can be found in the redaction 
of Medellin’s concluding document, “Movimientos de Laicos,” which was 
not approved in the first vote of the corresponding plenary session. The 
bishops themselves complained that the commission for the document had 
not included laypeople, since the lay participants had been assigned to other 
commissions according to their areas of expertise. The bishops resolved to 
have the laypeople meet among themselves and draft their own conclusions, 
and these were unanimously approved at the next plenary session.” It is 
therefore clear that, apart from the method explicitly adopted, the conference 
was permeated by a spirit and practice of shared discernment that was lived 
out in a spirit of collaboration and communion, with respect for particular 
competencies, and with the assignment of suitable persons to the appropriate 
posts.” 


20 See BEOZZO, “Medellín,” 832. 

21 Tbid., 833. 
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2 — The Emergence of a Practice and a Style 


In Medellin, the Latin American Church lived a process of renewal of 
mentalities and structures through a synodal way of proceeding based on 
dialogue and collaboration among bishops, priests, religious, and laity. We 
will show in this section how, throughout the Conference, the emergence of 
a new ecclesial style was clear, a new way of being Church that would affect 
ways of life, instruments of discernment, and structures of government. The 
reception of the Council’s ecclesiology of the People of God fidei is key to 
understanding the emergence of a Practice and a Style that would give iden- 
tity and form to a way of being Church in Latin America. 


2.1 — Spiritual and Prophetic Convergence 


CELAM had fostered the contextual practice that moved the bishops 
toward a shared identity. Before the Medellin Conference, CELAM had held 
eleven ordinary meetings, one each year. It had twelve departments that 
provided consulting and formation services to the church on the continent 
and, in different cities, it had four institutes dedicated to research. Moreover, 
between 1966 and 1968, it had convened six specialized meetings for plan- 
ning the doctrinal orientation of the Medellin Conference. 


While journeying on this road to Medellin, the bishops experienced true 
ecclesiality and developed an ecclesial style that involved working together 
in groups and adopting collegial forms of action. “By using these methods 
people came together to communicate their experiences and to analyze their 
concerns; in this way new life was generated, and they began to see the big 
picture. One has to remember the isolation that had previously prevailed and 
the lack of opportunities for meeting together.”™* This ecclesial style was 
unprecedented, because never before had there been sociocultural and eccle- 
sial interaction of such magnitude. It was also different from traditional 
collegial practice, where every form of exchange in the church was deter- 
mined primarily by juridical logic and an ontological metaphysics. A deci- 
sive step was thus taken from an ecclesiastical style that was monocultural, 
juridical, and Roman to one that was multicultural, charismatic, and regional. 
The shift necessitated a search for ways in which to integrate local differ- 
ences and create a greater unity in fidelity to the conciliar spirit. 


The Council had developed the theme of collegiality (LG 22-23) but not 
that of synodality, which was often identified with the collegial activity of 
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the bishops in conciliar meetings. Understood thus, synodality lost its broader 
meaning and its application to the different levels in which it could be exer- 
cised by the People of God: among bishops (affectus collegialis), between 
bishops and priests (communio sacramentalis in the ministerial priesthood), 
and in relation to laypeople (co-responsibility). A significant difficulty—and 
one that still persists—was a certain tendency to hinder the broadening of 
synodality to include consultation with all the faithful and not to limit it to 
the two traditional, institutional forms, councils and synods.” 


The word “synodality” denotes an affectus, an experience, a spirit, a form 
of interaction among persons. A synod is an extraordinary event that gives 
concrete shape to this form of interaction but does not exhaust it. We should 
not confuse synodality with synods. We cannot treat synodality simply as a 
concept derived from collegiality or conciliarity. Although the Medellin 
documents refer to “the celebration of Synods and the presbyteral and pas- 
toral Councils that were promoted by Vatican II and have already begun in 
many places” (“Pastoral de conjunto,” 3), such practices alone do not 
explain the meaning of synodality in its most proper sense. 


Synodality is a mode of being and acting that affects the church’s ways 
of life, its instruments of discernment, and its structures of government. It is 
a constitutive dimension of ecclesiality, not just a defined act or a functional 
method. It presupposes the principle of communion, which bestows identity 
on the church because it does not consider the different ministries only “with 
regard their sacramental and jurisdictional functions; rather it refers to the 
whole mystical-sacramental reality of the Church, which at the ontological 
level is a communio cum Deo et hominibus, and at the structural level a 
communio ecclesiarum.”*’ Pope Paul VI was clear in this regard when he 
explained that, in the new post-conciliar understanding of the church, the 
notion of communion could not be reduced to juridical ties or to graded, 
hierarchical relations, for the word “communion” alludes to the “Church as 
a profound type of organic solidarity ... which gives us participation in the 
divine life and makes us all brothers and sisters in Christ. ”?8 
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At Medellin, the living out of ecclesial communion in fraternal and filial 
solidarity was accompanied by a mode of interacting in which it was neither 
juridical authority nor majority vote that guaranteed concurrence with respect 
to judgments made and decisions taken, but rather “a phenomenon of the 
bishops’ convergence among themselves.””? This is what Landazuri Ricketts 
called the “convergence of prophetic circumstances,”*° a convergence that 
gave rise to positive personal and sociocultural attitudes and actions, such as 
listening and consulting rather than just cold analysis of historical conditions. 
The process of listening and consulting gave direction and meaning to the 
decisions taken by the bishops at Medellin. Those decisions were based on 
concern for the common good of the people and designed to shape pastoral 
practice in accord with the historical reality of the poor. 


The Council had not produced a clear expression or a juridical articulation 
of spiritual convergence such as would unite the prophetic charism and the 
sensus fidei of the People of God together with the discernment of the col- 
lege of bishops and the action of the Roman Pontiff. The immediate post-con- 
ciliar hermeneutic used the concept of co-responsibility to refer to the par- 
ticipatory relations that should exist among all members of the church. 
However, this concept corresponds to a vertical relationship established 
between laypeople and bishops, one derived from the communio hierarchica. 
It is a concept that can help to structure ecclesial life on the basis of com- 
munion, but it fails to define the specific mode of the laity’s incorporation 
into the exercise of power and ministry in the church. 


Synodality, on the other hand, touches all the persons and situations that 
make up life in the local churches and give concreteness to the wider church, 
including bishops, priests, and laypeople.*! What applies here above all is 
the principle of proportionality, such that “laypeople are in their own way 
[suo modo et pro sua parte] made sharers in the priestly, prophetical, and 
kingly functions of Christ” (LG 31,1).** Proportionality is founded not on 
vertical or hierarchical relations but on horizontal relations based on the 
equal dignity bestowed on all by baptism and by virtue of the diversity of 
charisms and functions that emanate therefrom for the implementation of the 


2% “Synodality is a jurisdictional modality by which the unity of the bishops is guaranteed 
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church’s mission. Medellin calls for the members of communities in the 
church “to live in accord with the vocation to which they have been called; 
to carry out the priestly, prophetical, and royal functions that God has 
entrusted to them,” and to make of them “a sign of God’s presence in the 
world (Ad Gentes 15)” (“Pastoral de conjunto,” 11). The starting point for 
this development is the communio fidelium, which has a relational logic 
faithful to the conciliar spirit of a “People of God” ecclesiology and stresses 
the relational dynamics of responsibility and mission rather than juridical and 
philosophical principles. 


In its implementation of the spirit of the Council, Medellin effectively 
articulated the sensus fidelium of all the faithful and the munus docendi of 
the hierarchy. This made it possible for those attending to participate in 
decision-making and to exercise the church’s prophetic dimension. What was 
achieved was a singularis antistitum et fidelium conspiratio (Dei verbum, 
10), that is, a singular synergy among all the members of the assembly 
through dialogue and discernment, leading to collaborative redaction of the 
assembly’s conclusions. This conspiratio shaped the way in which synodal- 
ity was articulated by the conference—and this apart from determining 
whether there was any exercise of co-responsibility, any delegation of con- 
sultative function, or any clarity as to who had the right to vote. In other 
words, the synodal spirit manifested at Medellin presupposed a model of 
church as People of God that gave primacy to the sensus fidei and to the 
sensus fidelium (LG 12). Thus, the infallibility in credendo of the whole 
People of God—experienced in a concrete historical reality—was the context 
within which the pastors’ infallibility in docendo was exercised. 


2.2 — From Co-responsibility to Synodality 


The experience at Medellin described up to this point necessarily led to a 
coming together—which was more practical/contextual than theoretical/jur- 
idical, and therefore not lacking in ambiguities at the moment of its formu- 
lation—of all the participants in light of hearing the word of God and listen- 
ing to one another to discern the signs of the Spirit of God in our history. 
Therefore, rather than seeing what happened in Medellin as an exercise of 
ecclesial co-responsibility that defined cooperation and demarcated functions 
on the basis of ontological difference, we need to recognize that the synodal 
ecclesial style that was being practiced there allowed “the participation of 
all in a common work according to the diversity and originality of their gifts 


#3 See Lumen gentium 13. 
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and services.”*+ The emphasis was placed not on helping and collaborating 
with pastors but on everyone working jointly for the common social and 
ecclesial good. 


Medellin succeeded in implementing a practice of tripartite co-responsib- 
ility (episcopal, presbyteral, and lay) in a novel process that was, until then, 
unique in ecclesial practice, thus anticipating a synodal style in collegial 
praxis. As a result, the conference stood out as “the singular example of 
continental reception of Vatican II.”*5 We can add that the Medellin Confer- 
ence, far from representing a paradigm determined by a juridical and hier- 
archical setting, inaugurated a new way of being church, presenting a pro- 
grammatic vision defined by a synodal spirit and style and allowing for the 
exercise of collegiality in a contextual, unthematized manner. This synodal 
spirit, by encouraging the “experience of the communion of one and all 
which is the Church,” led to the embrace of “unity amid differences.”*° 
Fitting here are the words of José Beozzo: “No other continent had an event 
comparable to Medellin, which was an exemplary case of a continental and 
collegial reception of Vatican IL. It was carried out faithfully but at the same 
time selectively and creatively with respect to the principal inspirations of 
the Council. ”37 


The first person to acknowledge explicitly that something new was tran- 
spiring was Cardinal Landazuri Ricketts. In his closing discourse, he stated: 


The word “collegiality,” if we fully accede to its theological and pastoral 
demands, can help us make our arguments more effectively. During these 
days we have witnessed something audacious, though its import is still 
unclear: Latin America has begun to have a dynamic of its own. Our col- 
legiality is defined by this fact.... We have received the Spirit the Lord 
promised us, and in that Spirit our collegiality is a fact and an event. There- 
fore, what the experience of these days tells us is that this Second General 
Conference, with its new spirit and style, will begin when it concludes. The 
conference is a starting point that has given us a deeper awareness of what 


34 G. ROUTHIER, “Évangile et modèle de sociabilité,” in Laval Théologique et Philosophique, 
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we are. Collegiality does not require physical proximity. Therefore, our 

experience of these days gives us a firm hope that we will continue living 

this unity in plurality.*® 

Landazuri Ricketts described the exercise of collegiality in terms of an 
experience that allowed for “unity in plurality.” He was speaking of the 
spirit that determined and defined the collegial way of proceeding. In his 
judgment, collegiality was not something graded or hierarchical but rather 
something that functioned in terms of its own internal and relational dynamic. 
Since this was so, he could affirm that “it does not require physical proxim- 
ity” but is rather consummated in relations and attitudes. “Our experience 
of these days gives us a firm hope that we will continue living this unity in 
plurality. Prayer, reflection, dialogue, mutual concern—these are the atti- 
tudes that have characterized our sessions, and they should remain in our 
hearts now that we are returning to our local churches.”*? 


Ten years later, Bernard Franck was perhaps the first person to identify 
the spirit of Medellin as synodality. Franck pointed out two dimensions of 
the phenomenon that were evident in the assembly. The first was the com- 
munion among the local churches, and the second was the acknowledgment 
of the relational dynamic resulting from an ecclesial act or event. According 
to Franck, synodality “designates the liaisons and relations of one particular 
church to another, apart from national borders or the existing ecclesiastical 
boundaries.”# Thus, we can say that, at Medellin, CELAM presented a 
unique instance of the church’s synodal dimension by manifesting its ability 
to create this mode of interaction among local churches. Going even further, 
Franck stated: 

The essence of synodality, nonetheless, is a spirit instead of a principle. It 
is one of the privileged manifestations of the Christian spirit that resides 
essentially in human fraternity, which is derived in turn from acknowledge- 
ment of the paternity of God, who creates all human beings and grants them 
his being (as sons and daughters in the Son by the Holy Spirit). This frater- 
nity, consequence and fruit of a twofold divine grace, is expressed through 
the communion of our hearts and the humanity of our spirits.*! 


Landazuri Ricketts was correct in his assertion that what happened at 
Medellin did not require physical proximity and “should remain in our 
hearts.” The focus was on relationships, processes, a fraternal spirit, and a 
way of proceeding and interacting based on participation, collaboration, and 


38 LANDAZURI RICKETTS, “Discurso de clausura,” 249. 

39 Tbid., 248. 
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co-responsibility at all levels. The goal was to achieve “unity in plurality” 
among all—not just a few—by means of “reciprocal listening, conversation 
and communication, sharing and solidarity, and the desire to reach consensus 
and a common conviction. This requires the will to collaborate and cooperate, 
to assent and accept, to give and receive. It assumes relationships permeated 
by respect and charity, humility, and poverty. This is the “synodal spirit.” 


In sum, it is a matter of developing an attitude of mutual listening and 
fraternal acceptance that is able to unleash a collective process—de facto or 
de jure—of discernment and of convergence among persons. Mejia’s testi- 
mony moves in this direction. 

Here we live and work and pray for fifteen days, until September 7th. The 
three hundred people ... attending the conference fraternize at table, at litur- 
gical celebrations, and in discussions. Such leveling of cardinals, arch- 
bishops, vowed religious, and laymen and laywomen is already real progress 
and a good sign for the future. No church conference could have done this 
five years ago. And I confess that nobody seems to be uncomfortable. The 
liturgy makes a contribution, for that is its proper role and its efficacy. Most 
priests concelebrate (not all, unfortunately), which means that all of a sudden 
more than two hundred concelebrants leave the triple sacristy in procession 
to take their places in the elegant oval of the church, with the altar at one 
end. A layperson reads the epistle. There is a lot of fine singing. Communion 
is given under both species. The new canons are used. The kiss of peace is 
shared among all. We really pray, and we are transformed.# 

The description offered by Gilles Routhier focuses on the precise meaning 
of this type of synodality. “Synodality, which is a constitutive dimension of 
the Church and belongs to its very nature, appeals to the practices, the insti- 
tutional figures, and the procedures that allow it to be carried out. Otherwise, 
it is reduced to a vague sentiment.... [O]n the one hand, we find practices of 
listening, consultation, and dialogue; on the other, we find an institutional 
figure capable of practicing synodality. There are three actions or practices 
that concretely describe what dialogue is: expressing an opinion, listening, 
and taking advice.” 


Medellin made clear that a synodal style completes collegiality and con- 
stitutes the church’s being. It asked for the “creation and renewal of Church 
structures so as to institutionalize dialogue and to channel collaboration 
among bishops, priests, religious, and laity” (Mensaje a los pueblos de 
América Latina). To that end, the prevailing mentality had to change, so that 


42 Ibid. 
43 MEJIA, “El pequeño Concilio,” 653. 
44 G. RouTHIER, “La synodalité dans l’Église locale,” in Scripta Theologica, 48 (2016), 695-696. 
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dialogue, as an essential element of joint pastoral ministry, might become a 
permanent dynamic in the community. The conference highlighted relational 
and practical dimensions, and it stressed procedures that would foster the 
strong bonds that give meaning to the Christian experience, the purpose 
always being “to reach all sectors of the People of God and create a single 
ecclesial consciousness in bishops, priests, religious, laypeople, and all 
movements and associations” (“Pastoral de conjunto,” 35). But first, there 
had to be personal renewal: “Personal renewal implies a process of continu- 
ous mental aggiornamento, understood from two perspectives: (a) theologic- 
al-pastoral, based on the Council documents and current theology; and (b) 
pedagogical, resulting from ongoing dialogue supported by group dynamics 
and constant review of different forms of pastoral action. The purpose is to 
create a genuine sense of community, without which a true collaborative 
ministry is completely impossible” (“Pastoral de conjunto,” 35). The assem- 
bly went so far as to criticize church structures that it considered out of tune 
with the Council’s orientation, and it did so in language that reflected the 
need to give new life to a synodal way of proceeding. 
Among the realities we view negatively are the following: (a) the inadequacy 
of the traditional structures of many parishes in providing a true community 
experience; (b) a quite generalized impression that diocesan curias are admin- 
istrative bureaucracies; (c) the distress of many priests at not finding decisive 
solutions to some priestly crises, and also, by analogy, to the crises of a large 
number of religious and laypeople; (d) individualistic attitudes in persons and 
institutions in situations that require good coordination; (e) cases where col- 
laborative ministry or planning has been poorly practiced, the reasons for 
which may be sheer improvisation, technical incompetence, excessive valua- 
tion of “plans,” or an excessively rigid and authoritarian conception of their 
place in pastoral practice (“Pastoral de conjunto,” 4). 


3 — Ambience and Working Methods 


The novelty of Medellin can be found in its method and ambience, which 
enable the desire of the participants to reconcile their divergent positions. 
The key can be found in the Council’s principle of the conspiratio. In this 
section, we will see how the articulation of a method and an ambience 
enabled a new ecclesial way of proceeding that facilitated a fluent communi- 
cation among the participants. This was a faithful but creative reception of 
the “People of God” ecclesiology based in the communio fidelium converging 
spiritually with the communio hierarchica and prophetically within the com- 
munio ecclesiarum. 
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3.1 — From Listening to Collectively Taking on the Work of the Church 


The novelty of extended collegiality was, for Beozzo, “etched in the 
working methods adopted at Medellin and also partly in the votes that were 
taken.”# Besides adapting the tone and the method of Gaudium et spes, the 
Medellin Conference took place in an environment of discernment that fos- 
tered an attitude of listening and dialogue in small groups and plenary ses- 
sions. The initial deliberations that took place led to focusing on sixteen key 
areas, the study and discussion of which would culminate in the sixteen 
documents that formed the final text. McGrath recalled that “it [had been] 
decided not to arrive at the conference with a pre-existing text to which only 
amendments would be made. The method we followed was very different. 
The first few days would be dedicated to listening and followed by discus- 
sions in small groups and plenary sessions. ”4® 


Such flexibility in a church group that was only beginning to assimilate the 
changes of the Council is amazing. The participants at the assembly were 
confident in their ability to create something new through the style of work 
they had set in place. Since they were not starting out with a pre-determined 
method that was to be applied, it was possible to require the approval of every- 
one attending the assembly, not just the bishops. This was the case even though 
the participants were theoretically divided into voting members and simple 
participants (those without the right to vote). The work of reflection and 
redaction was done in the commissions and in small teams; the texts were then 
discussed by all in the plenaries,* which were attended “not only by the 


45 Beozzo, “Medellin,” 833. 
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bishops but by many priests, religious, and laity, thus opening up a new style 
of collaboration in the Church’s work.”# This dynamic gave rise to a genuine 
conspiratio, which was possible because of what Routhier called a disposition 
to listen and learn, the basis of every form of synodal action. A disposition like 
this is ultimately something that cannot be prescribed, since it depends on the 
ways in which we relate to one another and treat one another. 
Synodal life therefore requires another element, a readiness to listen and to 
take seriously and with care what is said. It is a matter of attitude. Synodality 
cannot be reduced to a formal mechanism, as if the establishment of institu- 
tional figures and the implementation of procedures and consequent practices 
were enough to enable us to live. On the contrary, synodality can exist where 
there are no established formal processes. At this infra-institutional level, it 
depends to a great extent on the ability of people to listen and their willingness 
to learn from others. It is based on the assumption that those who have the 
function of presiding understand well their ministry and this function of pre- 
siding over the Church of God. While the Church has been entrusted to its 
ordained ministers, these are not to be separated from (or empowered over) 
other members of the Ecclesia Dei. Synodality therefore requires certain atti- 
tudes and is the product of a certain spirit; it depends a lot on the relational 
abilities of those who hold official posts and on their ability to position them- 
selves as brothers, friends, collaborators, and cooperators.*” 


According to Landazuri Ricketts, this attitude should concede primacy to 
listening to the Spirit of God, who guides, renews, harmonizes, and produces 
its own dynamic, as Jesus did in the synagogue of Nazareth (Lk 4:16-20): 
“The Spirit of God, who with admirable providence guides the course of 
time and renews the face of the Earth, is not extraneous. And this Spirit, who 
constantly strengthens our organic structure and our solidarity, impels us to 
create a dynamic fitting for the Latin American Church.”>! 


Readiness to listen and to learn together marked the style of Medellin. The 
foundational act of the synodal exercise that took place in Medellin was the 
“ability to hear faithfully the Word of God” (“Formación del clero,” 9) by 
means of the human words and deeds (Dei verbum, 2) through which God com- 
municates himself. The word of God is heard in a specific sociocultural context 
that becomes a theological locus for receiving and enacting the Word and for 
transmitting it in a new way. Landazuri Ricketts explains this beautifully. 


[We should] above all hear the voice of God and his Church and our con- 
science, so that we can better understand and fulfill our pastoral mission as 


4 C, Tovar, “Quince años de Medellin,” in Reflexión, 55 (1983), 16. 
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bishops. We should also know how to listen to the voice of the world, since 
we are perhaps too accustomed to a “clerical” vision of the world. Some- 
times we feel instinctive resentment, distrust, or fear when dealing with what 
is incorrectly called the “profane.” But the Word of God became human and 
dwells among us, thus giving meaning to all dimensions of human reality. 
Accordingly, whenever we listen to our fellow human beings, we are listen- 
ing to Christ, and whenever we are concerned for our fellow human beings, 
we are concerned for Christ. To the extent that we find ourselves among our 
fellow human beings, drawing close to them and learning from them, we 
find ourselves with the Lord himself.>? 


It is in virtue of this act of listening that Medellin reaffirmed the principle 
of the church’s permanent reformability (Unitatis redintegratio, 6), stating 
that “all revision of church structures, to the extent that they can be reformed, 
should be done to satisfy the demands of concrete historical situations, but 
also with an eye to the church’s nature. The revision should be carried out 
in view the present situation of our continent, and it should be inspired and 
oriented by the two guiding principles that were greatly stressed in the Coun- 
cil: communion and catholicity (Lumen Gentium 13)” (“Pastoral de con- 
junto,” 5). The need to reexamine church and social structures derived not 
from the church’s reflection on itself but from its reflection on its mission in 
the Latin American and Caribbean world. Therefore, the reflection was far 
removed from any self-referential and clericalist perspective, and it recog- 
nized that “for an analysis of this type it is necessary to listen more to 
experts and laypeople” (“Pastoral de las élites,” 4). This way of proceeding 
adopts a horizontal mode of listening that recognizes not only what is most 
inherent and sacred in each person, but also what is profane, different, and 
apparently non-religious. It is an open style of listening that is not based on 
hierarchical or ontological relations, as was the church’s traditional style. 
Rather, it requires that laypeople be members of commissions, functioning 
not as simple advisors to clerics but as autonomous and authoritative con- 
tributors who offer their reflections on the subjects pertinent to each com- 
mission, according to their expertise. 


In this spirit of horizontal listening, the first thing participants in the 
assembly at Medellin did was open their ears to a series of concrete facts 
about the Latin American reality that were not well known in traditional 
ecclesial circles. This helped form the strong social sensibility and clear 
52 LANDAZURI RICKETTS, “Discurso inaugural en Bogota,” 47. 

“In order to have at hand the most precise possible knowledge of the continent’s problems, 
the conference began its labors by hearing an impressive ‘Sociographic Vision of Latin 
America,’ which was presented by the Brazilian sociologist Alfonso Gregory, Latin Amer- 
ican secretary for the Federation of Centers of Socio-religious Studies. After reviewing a 
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pastoral orientation that would characterize all the group discussions at the 
conference, as well as the documents that resulted from it. Bishop Samuel 
Ruiz recalled that Medellin’s reception of the Council involved “changing 
the conception and attitude by which we place the Church outside the world 
and against it. The Church is the People of God engaged in making history; 
the Church is in the world.”** Accordingly, the foremost disposition pro- 
posed by the bishops was listening in order to serve. “We want to show 
sincere respect for all men and women, and we want to listen to them in 
order to help them with their problems and their anxieties” (“Pobreza de la 
Iglesia,” 18). 


Initial contact with the hard facts of the continent’s reality led participants 
to draw up a new type of work dynamic. The bishops felt a sincere desire to 
learn more about what they were hearing so that they could better understand 
and discern matters in light of the Word. 


The act of listening takes place while recognizing and honoring the sensus 
fidei of the People of God, for it is the same God who communicates himself 
through them. The collegial response consists of interpreting what has been 
heard while paying special attention to the cry of the poor. The bishops at 
Medellin repeated the words Paul VI addressed to the poor farmers of 
Colombia: “We hear the cry that rises up from your suffering” (“Pobreza 
de la Iglesia,” 2). 


In the synodal practice of collegiality, two dimensions of listening stand 
out: the discernment and interpretation proper to the episcopal college 
assembled together, and the conspiratio of all members of the People of God. 
In other words, there is an effort to maintain the conciliar dynamic among 
the one (the pope), the many (the bishops), and all (the people). Such an 
effort is possible when there is a desire to reconcile divergent positions by 
means of a conspiratio that achieves forms of ecclesial consensus, which in 
turn become the convictions requisite for the life of the church. Such a vision 
incorporates the reception of Dei verbum 10 with its assertion that the deposit 
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of the Word of God has been entrusted to “the whole People of God, united 
to their pastors,” who together “constitute a singular consensus” (fidelium 
conspiratio) and thus establish an essential and reciprocal relation between 
sensus fidei and magisterium. Only this situated kerygmatic configuration, 
based on hearing the Word in the history of the people, allows for the trans- 
lation of the message into the actual forms in which it is received. This is 
truly an application of the conciliar principle of the pastorality of doctrine, 
which “requires unceasing labor so that the message of salvation contained 
in the scriptures, the liturgy, the magisterium, and the testimony is perceived 
today as the word of life. There is a constant need to express the “Gospel” 
in ever new ways, in relation to human forms of existence, taking into 
account ethical and cultural conditions and remaining always faithful to the 
revealed Word” (“Catequesis,” 15). 


In this context, it is important to stress the significance of the daily liturgy 
within the synodal setting and a way of proceeding that involves listening, 
discerning, and community integration. It is impossible to understand the syn- 
odality of Medellin without taking into account the community setting and the 
assembly’s shared vision of each day, based on the liturgy. Two factors are 
especially noteworthy: the daily readings of the word of God were related to 
the topics discussed in the group and plenary sessions, and non-Catholic 
observers were allowed to participate in the Eucharist. According to Boaven- 
tura Kloppenburg, what prevailed in the sessions was “a tone of communal 
devotion and simple solemnity. A remarkable moment was the concelebration 
on the afternoon of 5 September, when the observers (an Anglican bishop, a 
Lutheran pastor, a Methodist pastor, and a brother of Taizé) received Holy 
Communion under both species. It was a deeply moving moment, perhaps the 
beginning of a new, more effective phase of unity among Christians.”*° 


The infrequent use of biblical citations in the written documents is under- 
standable, since the day-to-day activities were experienced in relation to the 
communal reading of and reflection on the word of God through the liturgy. 
Because of the conference’s synodal ambience, we are not left with the pub- 
lished text as something closed and absolute; rather, we understand that the 
text was the fruit of a fraternal and ecclesial communing that allowed genu- 
ine communication to take place among members at every level. In a word, 
the text must always be understood within the setting of a much larger event. 


For more on the liturgy at the conference, see S. SCATENA, “Sapere ascoltare e sapere 
essere? La liturgia alla conferenza di Medellin, 
(2007), 175-216. 
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3.2 — Genuine Communication, Upward and Downward 


By going deeper into the “People of God” ecclesiology, Medellin began a 
process of reception in which the communio fidelium converged spiritually with 
the communio hierarchica and prophetically within the communio ecclesiarum. 
The permanent reciprocity of all three and the manner in which they were 
articulated (spiritual and prophetic convergence) succeeded in producing genu- 
ine communication and a permanent form of contextual synodality that became 
manifest not only in the meetings of the assembly but also in the demands for 
reform or revision of ecclesial structures (“Pastoral de conjunto,” 5). Even if 
there was no clear awareness of what this implied, what resulted was an ecclesi- 
ological inversion, having at its base the small local communities in which the 
universal church takes concrete form. At the social level, a correlative action 
was proposed, one that would lead to the weaving of a political and socio- 
cultural fabric starting from the bases and reaching to the elites. For the confer- 
ence, authentic ecclesial reform was not to be reduced to simple change of 
structures or of persons running the structures; rather, it would concentrate on 
ways of assisting the flow of communication among the structures and among 
those operating within them, and thus facilitate the synodal way of working. 

It is therefore essential that all the ecclesial communities remain open to the 
dimension of Catholic communion so that none becomes closed in on itself. 
This is a task particularly incumbent on the hierarchical ministers, especially 
on the bishops, who, collegially united with their head, the Roman Pontiff, 
are the principle of the catholicity of the churches. In order for such open- 
ness to be effective and not purely juridical, there must be genuine com- 
munication, upward and downward, between the base and the summit (“Pas- 
toral de conjunto,” 8). 

Synodal forms of ecclesiality or true articulation of collegiality are 
developed from within-outwards and from below-upwards (from base com- 
munities and parishes to hierarchical-charismatic structuring). In the words 
with which Landazuri Ricketts inaugurated the conference, “During these 
days of labor, let us be very attentive to the Christian stance—for it is 
Christ’s—of taking the world as it is, from below. Only in this way will we 
follow the incarnational road that Jesus has begun.”>’ In accord with his 
advice, the assembly’s reflection was always oriented toward “unity in mis- 
sion and diversity in charisms, services, and functions” (“La iglesia visible,” 
7-8; “Sacerdotes,” 7), to allow for differentiated participation of the People 
of God. The distinction being made was not hierarchical; rather, there was 
a horizontal and reciprocal differentiation of members by reason of the 


57 LANDAZURI RICKETTS, “Discurso inaugural en Bogotá,” 1968. 
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“threefold prophetic, priestly, and kingly function of Christ” incumbent on 
every baptized person (“La iglesia visible,” 8). This foundation made pos- 
sible an “organic and articulated” way of proceeding (“Pastoral de con- 
junto,” 9) that enabled each member to contribute something to the other 
members according to his or her specific function and place in the church 
and society. Thus there was, for example, discussion of what was most 
proper to “the layperson’s commitment to liberation and humanization in the 
world” (“La iglesia visible,” 9.13). 


According to Medellin, “co-responsibility between bishops and priests” 
(“Sacerdotes,” 15) is understood to be an exercise that takes place under the 
forma facti gregis (the pattern for the flock), thereby committing the collegial 
body to serve the people by always collaborating as witnesses in the midst 
of the flock rather than as privileged masters lording it over the flock. This 
perspective is brilliantly addressed in the following text: “The episcopacy 
and the presbyterate should always exercise their pastoral ministries in a 
collegial spirit. Bishops and priests will thus always have to act as members 
of a body (the episcopal college and the presbyterate, respectively) that 
‘exemplifies’ communion: forma facti gregis” (“Pastoral de conjunto,” 7). 


The allusion here to 1 Peter 5:2-3 sets the tone: “Shepherd the flock of 
God among you, exercising oversight not under compulsion, but voluntarily, 
according to the will of God; and not for sordid gain, but with eagerness; 
nor yet as lording it over those allotted to your charge, but proving to be 
examples to the flock.” Synodality is what gives life to the structures insofar 
as it allows “fraternal participation in the common dignity of the children of 
God” (“Pastoral de conjunto,” 6), so that “the various ministries not only 
work for the unity of communion but also are constituted and act in a spirit 
of solidarity” (“Pastoral de conjunto,” 7). 


The conciliar spirit of Lumen gentium 37 was deepened at Medellin 
through the support for attitudes conducive to thinking, discerning, and plan- 
ning as a body. The Council had affirmed the value of this type of genuine, 
organic communication, which moves from the base upward. 


The laity are, by reason of the knowledge, competence, or outstanding abil- 
ity which they may enjoy, permitted and sometimes even obliged to express 
their opinion on those things which concern the good of the Church.... Let 
the spiritual shepherds recognize and promote the dignity as well as the 
responsibility of the laity in the Church. Let them willingly employ their 
prudent advice. Let them confidently assign duties to them in the service of 
the Church, allowing them freedom and room for action. 


The Conference saw this model exemplified in the small Christian base 
communities: they are “the first and fundamental ecclesial nucleus, and they 
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should, at their own level, take responsibility for enriching and spreading of 
the faith, as well as for fostering the worship which is its expression.” These 
communities are the “embryonic cells of ecclesial structuring and evangel- 
izing, and actually a primary force for human flourishing and development” 
(“Pastoral de conjunto,” 10). The reason for promoting base communities is 
that they allow for the exercise of the fraternal spirit of synodality, something 
not found nowadays in the structure of parishes based on territory rather than 
on homogeneous communities. “Christians should be able to experience the 
communion to which they have been called in their base communities, that 
is, in local or regional communities that correspond to the reality of hom- 
ogenous groups and that allow for personal and fraternal relationships among 
their members” (“Pastoral de conjunto,” 10). 


The new ecclesial context envisions the parish, within the framework of 
the synodal spirit, as a “vivifying and unifying pastoral ensemble of base 
communities” (“Pastoral de conjunto,” 13). The parish acts to facilitate the 
interaction between the communities that belong to it; it is not an end in 
itself, as a closed space, but is rather a community of communities. In other 
words, it is analogous to the universal church, which is one institution in 
the midst of others in society and contributes to local development. Such a 
view adds clarity to the affirmation above regarding Christians experiencing 
communion in base communities, which enable the formation of personal 
and fraternal relationships among members (“Pastoral de conjunto,” 10). 
Even more important, “the community will be formed to the extent that its 
members have a sense of belonging, a sense of being ‘we’” (“Pastoral 
popular,” 13). This “we” will enable true upward and downward communi- 
cation, properly aligned with the dynamics of belonging and reciprocity that 
it creates. 


The Medellin Conference also foresaw other forms that could replicate its 
synodal spirit of collective listening and discerning and so generate processes 
of spiritual and prophetic convergence among all the members of the People 
of God. Thus, we are told about the need to create presbyteral and pastoral 
councils. “While the presbyteral council should be the principal channel of 
dialogue between the bishop and his priests, the pastoral council should be 
the principal channel of their dialogue with the whole diocese” (‘Pastoral 
de conjunto” 18). In both types of councils there should be, suo modo et pro 
sua parte, the collaboration and representation of the “People of God in the 
diversity of their conditions and states of life” (“Pastoral de conjunto,” 18). 
This path not only leads to authentic declericalization and decentralization 
of the church, it rescues its properly missionary dimension and promotes 
co-participation in its governance (“Pastoral de conjunto,” 19). 


MEDELLIN AS SYNODAL EVENT 207 


Conclusion 


The Medellin Conference signified a reception of the Council that allowed 
the Latin American church to position itself as a “wellspring” church, a 
church that had not only created, with the formation of CELAM, a collegial 
form of continental interaction but had also inaugurated a spirit of being and 
working and a mode of interaction that gave rise to a synodal way of pro- 
ceeding as part of its identity. This newly emerging ecclesial form can be 
understood only when we understand the degree to which the conference 
participants experienced and interpreted their historical moment in the light 
of salvation history. Archbishop Eduardo Pironio stated very clearly that the 
participants experienced Medellin as a salvific event. This spirit and under- 
standing is what ultimately made a genuine synodal ambience posible. “This 
salvific event—in whose preparation and realization CELAM participated so 
actively—marked a new and decisive stage. It was truly a historical event, 
in which the Spirit of the Lord wrote for us—and for the whole Church—a 
fundamental chapter of the history of salvation.”*® 


Since many persons and communities still know nothing about this event 
which divided our ecclesial history into a before and an after, it is worthwhile 
recalling the interchange that took place between those attending the confer- 
ence and the Christian communities of Medellin. The memory of that meet- 
ing is perhaps somewhat faded, but it reminds us that church communities 
should not be visited by their bishops only to preside at a liturgical event. 
Rather, tbishops should foster a genuine readiness on the part of all the 
members of the People of God to listen to one another and to learn from one 
another, and they should do this by engaging in sincere dialogue about the 
local reality and reflecting on it in light of the word of God. Such was the 
thought of Julio Jaramillo Martinez. 

The bishops celebrated two acts with the Christian community of Medellin. 
The first was a celebration of the Word. It took place on the night of Friday 
30 August in Atanasio Girardot Municipal Stadium. Many persons belong- 
ing to the parishes of the archdiocese attended. The second event was on the 
Sunday immediately following. The prelates attending the conference spread 
out to the parishes to accompany the communities in their celebration of the 
Lord’s Day. Different types of meetings with parish leaders were then held, 
in which were discussed not only the business of the conference but also the 
religious reality of the local church.>? 


58 E, Pironio, “Naturaleza, misión y espiritualidad del CELAM,” in Escritos Pastorales, 
Madrid, BAC, 1973, 192. 
59% JARAMILLO MARTINEZ, “Una crónica de Medellin,” 15. 
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Medellin continues to extend to us its prophetic invitation to enrich and 
complete the exercise of collegiality in the context of a synodal spirit, a way 
of proceeding that should define our way of being church. 
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UNITÉ ET DIVERSITÉ DANS L'ÉGLISE 


UNE RÉFLEXION THÉOLOGIQUE SUR 
L'AUTORITÉ D'ENSEIGNEMENT EN ORIENT 


GABRIEL HACHEM 


RÉSUMÉ — Cette étude sur la pratique de l'autorité d’enseignement en 
Orient se limite au modèle antiochien qui remonte au temps apostolique et 
qui représente en quelque sorte le modèle oriental dans toutes ses expres- 
sions. L'autorité d'enseignement s’exprime dans la synaxe eucharistique où 
le Peuple de Dieu rassemblé est présidé par son évêque entouré de ses 
ministres. Cette forme synodale constitue également un effort de conver- 
gence de la diversité à l’unité. La synodalité régionale est considérée comme 
un élargissement de la catholicité de l’Église particulière dans les mêmes 
conditions. Elle a donné naissance au patriarcat, structure de communion 
privilégiée et caractéristique en Orient. L'auteur expose enfin l’actualité de 
l'exercice de l’autorité dans les Églises d’Orient selon les différentes formes 
de synodalité surtout dans le cadre du mouvement œcuménique et la 
recherche de l’unité dans la diversité. 


SUMMARY — This study of the practice of teaching authority in the East 
is limited to the Antiochian model which dates back to apostolic times and 
which represents in some fashion the eastern model in all its expressions. 
The authority of teaching expresses itself in the Eucharistic synaxis where 
the assembled People of God is presided over by his bishop surrounded by 
his ministers. This synodal form is also an effort of convergence from diver- 
sity to unity. Regional synodality is considered as an enlargement of the 
catholicity of the particular Church under the same conditions. It gave birth 
to the patriarchate, a privileged and characteristic structure of communion 
in the East. Finally, the author presents the current exercise of authority in 
the Eastern Churches according to the different forms of synodality, espe- 
cially within the framework of the ecumenical movement and the search for 
unity in diversity. 
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Introduction 


Il est difficile d’aborder toute la pratique de l’autorité d’enseignement en 
Orient dans le cadre de ce séminaire. Cette étude se limite au modèle antio- 
chien qui remonte au temps apostolique et qui représente en quelque sorte le 
modèle oriental dans toutes ses expressions. La première partie met en valeur 
l’émergence de la synodalité en tant qu’effort de convergence de la diversité 
à l’unité, lequel effort a profondément marqué la tradition antiochienne. La 
deuxième partie présente le patriarcat en tant que structure de communion 
privilégiée et caractéristique en Orient. La troisième partie expose enfin l’ac- 
tualité de l’exercice de l’autorité dans les Églises d’Orient dans le cadre du 
mouvement œcuménique et de la recherche de l’unité dans la diversité. 


1 — Unité et diversité à Antioche : la promotion de la 
synodalité 


L'Église d’Antioche offre l’un des premiers modèles de développement de 
la vie ecclésiale dans une société bien constituée et animée par la diversité de 
races, de religions, de cultures et de langues. La synaxe eucharistique constitue 
le cœur de cette vie. Elle assure l’union avec le Christ et la communion entre 
les membres. Le modèle antiochien présente, en fait, quelques caractéristiques 
de l'émergence de l’autorité d’enseignement dans l’Église primitive. 


1.1 — Diversité et unité au sein de la synaxis eucharistique 


Jean Corbon affirme que « L'Église d’Antioche est née sous le signe de 
la pluralité et sa vocation bimillénaire n’a pas cessé d’être plurielle »!. La 
confrontation entre deux mondes : juif et païen évoque très tôt l’appel et le 
salut universels de Dieu, et semble être à l’origine du concile apostolique de 
Jérusalem (Actes, 15) où la diversité converge vers l’unité théologique et la 
pleine communion exprimée par l’Église unie autour des Apôtres. À Antioche 
s’est manifestée la première expression de la communion de ceux qui ont 
suivi le Seigneur ressuscité dans un « synode », c’est-à-dire comme peuple 
de Dieu et assemblée de ceux qui font chemin ensemble vers le Royaume?. 


1 Jean CORBON, L'Église des Arabes, 2° éd., Paris, Cerf, 2007, 21. 


2 «Le synode est le nouveau nom de l’Église » selon Jean Chrysostome, Exp. in Psalm., 


149, 1 ; PG 55, 493. 
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Saint Ignace d’Antioche nomme les chrétiens « compagnons de route »?. 
L'Église apparaît ainsi comme le rassemblement de la communauté des 
fidèles autour des ministres ordonnés. Mais, en vertu de son baptême et de 
sa chrismation, chaque membre du Corps du Christ exerce sa participation 
au sacerdoce du Christ et à l’édification de ce Corps. Il apporte sa contribu- 
tion, selon son charisme propre, à la proclamation de l'Évangile (l’enseigne- 
ment) et au gouvernement de l’Église, rendant ainsi présent le ministère du 
Christ, même si les évêques et les autres ministres ordonnés occupent un rôle 
singulier dans la continuité du ministère apostolique“. La synaxis eucharis- 
tique est le lieu de l’exercice de la dynamique entre ministres et fidèles, entre 
tous et quelques-uns. Cette forme de vie synodale, en tant qu’expression 
privilégiée de la communion, semble inhérente à la nature même de l’Église. 


1.2 — Le fondement sacramentel de la communio dans l’Église de Dieu 
incarnée dans un lieu 


L'Église des trois premiers siècles est la communio dont le centre est 
l’évêque en tant que protos et proestos, et l’eucharistie*. Cette dimension 
sacramentelle est le fondement de la communion assurée par la succession 
apostolique et la manifestation de l’Église de Dieu incarnée dans un lieu. La 
célébration de la mort et de la résurrection du Christ dans l’attente de son 
second avènement est le ciment de la communion ecclésiale qui commémore 
(anamnesis), actualise (Epiclesis) et anticipe l’avènement du Royaume 
(l’eschaton). La nature communionielle de l’Église était exprimée lors de la 
réunion de « toute l’Église » « chez quelqu’un »f, pour la synaxe eucharis- 
tique et pour rendre gloire au Père, au Fils et au Saint Esprit. Ces synaxes 
manifestaient l'Église de Dieu, une et unique, rassemblée dans un lieu’, et 
constituaient le chaînon de communion dans l’union de « l’Église catholique »$. 


Lettre aux Ephésiens, 9,2. 

D'après E. LANNE, dans son étude sur l’origine de synodes, les presbytres et plus tard les 
prêtres occupaient dans les assemblées synodales un rôle de second rang, en tant qu’assis- 
tants et conseillers des évêques. L'origine des synodes, dans Theologishce Zeitschrift, 27 
(1971), surtout 215 (= LANNE, L'origine des synodes). 

Consulter J. ZIZIOULAS, L’Eucharistie, | Évêque et l'É glise durant les trois premiers siècles, 
traduit du grec par Jean-Louis Palierne, Paris, DDB, 1994 (= ZiziouLas, L’Eucharistie, 
l'Évêque et l'Église) ; ID., The Development of Conciliar Structures to the Time of the First 
Ecumenical Council, dans Councils and the Ecumenical Movement, World Council of 
Churches Studies 5, Geneva, COE, 1968, 34-51. 

6 Voir ZIZIOULAS, L’Eucharistie, | Évêque etl Église, deuxième partie, 91-190. 

Hervé LEGRAND, « Communion et eucharistie aux premiers siècles », dans L’année cano- 
nique, 25 (1981), 125-148. 

Dans le sens de « universelle ». 
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C’est pourquoi, dans les Eglises en Orient, la Liturgie est le coeur méme de la 
vie ecclésiale et synodale aussi bien dans sa dimension sacramentelle que 
canonique. 


1.3 — Diversité et unité dans les synodes provinciaux 


La dimension sacramentelle liée à la nature de l’Église se manifeste, non 
seulement dans la célébration du Mystère chrétien, mais aussi dans la mise 
en place et l’évolution des structures de communion. Il y a donc une identi- 
fication entre l’unité eucharistique et l’unité canonique de l’Église. En fait, 
d’après la tradition de l’Église des premiers siècles, c’est en Asie-Mineure 
que les premiers synodes provinciaux ont vu le jour’. La célébration eucha- 
ristique y constitue un élément essentiel de leur réception. Ces synodes se 
présentent comme la réunion des Églises particulières dans une même pro- 
vince pour débattre des questions communes, délibérer et décider ensemble 
afin de conserver la concorde et l’harmonie entre les Eglises!°. Celles-ci 
étaient souvent représentées par leurs évêques respectifs ou leurs délégués et 
n'étaient tenus à l’application des décisions en cas d’absence. En fait, le 
ministère épiscopal apparaît comme la clé de voûte de la synodalité du fait 
que, dès le début, la composition des synodes semble avoir été épiscopale!!. 
Toutefois, chaque évêque participe au synode, non pas en tant qu’individu, 
mais en tant que personne incarnant son Église locale pour laquelle il a été 
nommé!?, Les synodes sont considérés comme le prolongement des synaxes 
eucharistiques dans une Église locale avec la participation des Églises voi- 
sines!?, Ils constituaient en quelque sorte « des assemblées d’évéques même 
si en fait les évêques réunis débattaient en présence de toute la communauté 
constituée et rassemblée »!4, Aux premiers siècles, l’Église universelle aurait 


Les explications sur l’origine des synodes sont groupées habituellement par les historiens et 
les théologiens, tels G. Kretschmar, L. Mortari, A. Harnack, F. Dvornik, sous trois chefs, à 
savoir l’accommodation à la vie civile et religieuse des contrées helléniques ; la figure 
sacramentelle de la communauté locale et l'affirmation de l’Église institutionnelle comme 
lieu de l’Esprit (Saint IRENEE, Adv. Haer. M, 24). 

10 LANNE, L'origine des synodes, 222. 

Il Ibid. 

? Voir J. ZIZIOULAS, « La communauté eucharistique et la catholicité de l'Église », dans 
Istina, 16 (1969), 67-88. 

Voir L. MORTARI, Consacrazione episcopale e collegialità. La testimonianza della Chiesa 
antica, Florence, Vallecchi, 1969; Hervé LEGRAND, « La réalisation de l'Église en un lieu », 
dans B. LAURET et F. REFOULE (dirs.), Initiation à la pratique de la théologie, Paris, Cerf, 
1982, vol. 2 Dogmatique, 143-345; Nicolas AFANASSIEF, « Le concile dans la théologie 
orthodoxe », dans /rénikon, 35 (1962), 320. 

14 LANNE, Les origines des synodes, 213. 
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été constituée par le numerus episcoporum et tous les évêques étaient sup- 
posés égaux, autonomes et unis les uns aux autres par leur foi commune et 
leur charité. Mais leur égalité exclut l’indépendance mutuelle, car l’unité de 
l'Église exige la communion universelle !$, Chaque évêque, présidant à la 
table du Seigneur, tient de son ordination sacramentelle un pouvoir plénier 
sur l’Église locale qu’il représente. 


Les premiers conciles provinciaux réunis dans la région antiochienne ont 
révélé, dans le même temps, l'autonomie de chaque Église locale et l’expres- 
sion de la foi commune dans la célébration eucharistique, expression qui 
reflète l’unité de l’autorité dans la vérité de la foi exercée par toute l’Église 
et confiée à la vigilance des episkopi. 


1.4 — Diversité et unité de l’expérience synodale dans l’Église 
répandue à travers le monde 


A partir du quatrième siècle, les conciles œcuméniques, en tant qu’assem- 
blées des évêques de toute l’oikouménè, deviennent la référence théologique 
pour l’Église, tant en Orient qu’en Occident. Toutefois, ces conciles se sont 
avérés comme les moments où les divisions théologiques apparaissent et se 
confirment, en quelque sorte. Il est évident que les facteurs non-théologiques, 
en particulier ceux de la culture, de la langue et des enjeux politiques, ont 
joué un rôle important dans ce processus. Mais l’Église a sauvegardé tant 
bien que mal la communion et l’unité de l’enseignement jusqu’au concile de 
Chalcédoine (451), lorsque les Églises de l’empire et les Églises des pays qui 
lui sont soumis se séparent dans des conditions dramatiques. Les séquelles 
de cette division ont profondément marqué l’Église à Antioche et persistent 
jusqu’à nos jours entre syriaques et arméniens d’une part et grecs byzantins, 
de l’autre. Plus tard, au onzième siècle, un état de rupture s’installe entre 
l'Église byzantine et l’Église romaine et dure jusqu’à la chute de Constanti- 
nople en 1453. Jusqu’a cette date, la via concilii constituait l’ultime moyen 
pour définir les dogmes de la foi dans ces Églises!6. Après la disparition de 
l'empire byzantin, chacune de ces Églises fait chemin seule et s’identifie à 


I5 André DE HALLEUX, « L'institution patriarcale et la pentarchie. Un point de vue orthodoxe », 


dans Revue Théologique de Louvain, 3 (1972), 179 (= HALLEUX, « L'institution patriarcale 
et la pentarchie »). 

André DE HALLEUX, « Le Concile de Florence : union ou uniatisme », dans Proche-Orient 
Chrétien, 41 (1991), 201-219. Dans cet article, l’auteur explicite l’efficacité de la voie conci- 
liaire dans les relations entre l'Orient byzantin et l'Occident latin. Il en conclut que la dis- 
parition de cette voie après le concile de Florence et la chute de Constantinople ouvre la 
porte à l’exclusivisme sotériologique et à « l’uniatisme ». 
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l'unique Église du Christ et au seul moyen de salut. L’exclusivisme sotério- 
logique devient dès lors la nouvelle règle de communion établie par l’inclu- 
sion et l’intégration. 


2 — L'institution patriarcale : modèle d'unité dans la diversité 
en Orient 


L'expérience de la synodalité a évolué en Orient vers une nouvelle struc- 
ture de communion : l’institution patriarcale. Celle-ci représente un sommet 
dans l’exercice de l’autorité d'enseignement dans un équilibre toujours déli- 
cat entre le premier et tous. Elle assure ainsi la communion entre les Églises 
particulières et leur offre les moyens de régulation en cas de conflits. La 
fidélité à la Tradition constitue l’épine dorsale de l’institution patriarcale 
dans la participation et le discernement, sous la guidance de l'Esprit Saint, 
des Églises particulières d’un même patriarcat. 


2.1 — L'émergence de la structure métropolitaine 


De plus en plus, une responsabilité supra-locale (dans la province) était 
assumée par les évêques, d’abord au sein des synodes provinciaux où ils 
étaient tous égaux et jouissaient de la même autorité d’enseignement, ensuite 
par une certaine structuration entre les sièges épiscopaux. En fait, certaines 
« Églises principales » servaient de « régulateurs » de la communion et de 
l’unité dans une province, et occupaient une position particulière en tant que 
points de relais et de jonction technique de la communio. En Orient, des 
Églises locales se sont groupées autour d’Antioche et progressivement, 
l’évêque de cette ville, Métropolite de la province, a acquis une sorte de 
prééminence sur ses collégues sans qu’il ne soit question de « pouvoir ». 
Ainsi a émergé la structure métropolitaine”. 


2.2 — La règle d’or de la synodalité et l’autorité théologique 


D’aucuns s’interrogent sur le rôle du métropolite dans sa province ecclé- 
siastique. Le 34° canon de la collection appelée « canons des Apôtres » et 
rédigée probablement en Asie-Mineure vers la fin du troisième siècle 
témoigne de l’importance de cette structure pour maintenir l’unité de 


17 Klaus SCHATZ, La primauté du Pape, son histoire des origines à nos jours, traduit de l’al- 


lemand par J. Hoffmann, Paris, Cerf, 1992, 45 (= SCHATZ, La primauté du Pape). 
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l’enseignement et la communion entre le premier et tous les autres'®. Il est 
vrai que le métropolite jouissait de quelques privilèges relatifs surtout à la 
convocation, la présidence et le suivi assuré des synodes provinciaux. Dans 
le même temps, Rome, en tant qu’Eglise principale, est devenue le centre de 
la communio dans toute l’Église répandue dans le monde et s’est imposée 
progressivement dans ce rôle à travers l’histoire. À partir du 4° siècle, la 
communion est de plus en plus solidement institutionnalisée et ses structures 
deviennent plus fixes surtout que les provinces ecclésiastiques correspon- 
daient le plus souvent aux provinces civiles de l’empire!°. Le synode provin- 
cial est souvent considéré comme le lieu certain d’attester la vérité et la 
tradition apostolique véritable. Il lui revenait de régler les affaires ecclésias- 
tiques théologiques et disciplinaires. Il était compétent en matière de foi et 
de condamnation des hérétiques comme il pouvait déposer un évêque en cas 
d’hérésie. L’ordination épiscopale était également considérée comme une 
affaire qui dépasse les limites de l’autorité d’une Église locale?, La pluralité 
des évêques consécrateurs témoigne de l’identité d’une Église avec les autres 
et avec l’unique Église de Dieu : identité dans la foi, la vie de la grâce et les 
dons de Dieu reçus dans le Christ et transmis par les Apôtres et leurs suc- 
cesseurs. 


Dans l’Église des premiers siècles, le poids principal était du côté de 
la synodalité dans la province plutôt que du côté du métropolite qui était 
le primus inter pares. Toutefois, la multiplication des synodes provinciaux 
et les enjeux qui en découlaient ont posé la question de savoir quels 
synodes faisaient autorité. L’Orient a opté alors plutôt pour l’autonomie 
des synodes alors que Rome s’est penchée vers une hiérarchie de synodes 
provinciaux. 


18 «Il faut que les évêques de chaque région sachent qui d’entre eux est le premier et qu’ils 


le considèrent comme leur chef (tête). Ils ne doivent rien faire sans son assentiment, même 
s’il appartient à chacun de traiter les affaires de son propre diocèse [éparchie] et des terri- 
toires qui en relèvent. Mais lui non plus (le premier) ne devra rien faire sans l’assentiment 
de tous les autres. Ainsi régnera la concorde et Dieu sera glorifié par le Christ dans le 
Saint-Esprit ». Nous utilisons cette traduction de Mgr P. Duprey dans son article : « Conci- 
liarité et Primauté », dans Proche-Orient Chrétien, 39 (1989), 226 (= DUPREY, « Conciliarité 
et Primauté »). R. Devreese affirme que ce canon est rédigé a Antioche avant 340. 
R. DEVREESE, Le patriarcat d’Antioche, Paris, Gabalda, 1945, 579. Notons, par ailleurs, que 
le rôle du « premier » dans ces synodes était reconnu comme un élément constituant, car il 
n’y avait pas d’action synodale sans « un premier ». Cf. DUPREY, « Conciliarité et Pri- 
mauté », 227. 

19 SCHATZ, La primauté du Pape, 45-46. 

2 Cf. La tradition apostolique d'Hippolyte de Rome, dans LEGRAND, « La réalisation de 
l'Église en un lieu ». 
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2.3 — Une nouvelle structure privilégiée en Orient : le patriarcat 


La première ébauche de l’institution patriarcale se trouve dans le 6° canon 
de Nicée qui reconnaît la prééminence de trois sièges métropolitains : Rome, 
Alexandrie et Antioche. Ce canon avalise les anciennes coutumes et recon- 
naît les prééminences et les primautés régionales de ces trois villes capitales 
sans les définir pour autant?!. Une nouvelle forme de primauté est née : le 
patriarcat qui a été défini et réglementé dans les conciles de Constantinople 
(381) et de Chalcédoine (451). Cette institution est confirmée dans le code 
de Justinien 1° (527-565) et devient, en Orient, l’expression favorisée de la 
synodalité et de la collégialité épiscopale. 


La patriarcalisation a répondu fondamentalement au besoin de la commu- 
nion et aux exigences de l’unité ainsi qu’à la lutte contre les risques de 
l'isolement et de la désintégration des Églises particulières. Le patriarcat 
constitue dès lors une instance supérieure et juge les affaires ecclésiastiques 
qui dépassent le cadre limité des Églises particulières ou d’une province. 
Pour le Pr. de Halleux, l’institution métropolitaine et patriarcale, née de la 
coutume et canonisée par les conciles cecuméniques, ne faisait que traduire 
l’authentique conscience traditionnelle de l’Église22. La juridiction patriar- 
cale telle que nous la trouvons au 5° siècle est le résultat d’une longue évo- 
lution qui a vu le droit patriarcal se dégager peu à peu d’un droit métropoli- 
tain même si la constitution de chaque patriarcat a dépendu des circonstances 
particulières qui ont présidé à son organisation. 

A la téte de son patriarcat, le patriarche est le « premier » évéque qui ras- 
semble en lui un pouvoir épiscopal plus large tandis que les autres évêques ont 
renoncé, en sa faveur et en vue d’un meilleur gouvernement de l'Église, à une 
partie de leurs droits. Le droit patriarcal n’est donc qu’un droit épiscopal qui 
jouit de quelques privilèges afin de garantir la communion ecclésiale entre 
plusieurs Églises particulières d’un même territoire, et entre ces Églises et 


2! Le texte peut être consulté dans G. ALBERIGO (dir.), Les Conciles œcuméniques, t. TI, vol. 1, 

Les décrets, Paris, Cerf, 1994, 41 (= ALBERICO [dir.], Les Conciles œcuméniques). 
7 HALLEUX, « L'institution patriarcale et la pentarchie », 198. Nous n’évoquons pas dans le 
cadre de cette étude la question du canon 28 du concile de Chalcédoine au sujet de l’autorité 
du siége constantinopolitain qui, aprés 451, est devenu de facto le plus important et a exercé 
la plus forte influence dans tout l’Orient chrétien. Le texte de ce canon peut être consulté 
dans ALBERIGO (dir.), Les Conciles œcuméniques, t. Il, vol. 1, Les décrets, 225-227. Pour 
une bonne interprétation du 28° canon de Chalcédoine, consulter aux études suivantes : 
A. de HALLEUX, Les deux Rome dans la définition de Chalcédoine sur les prérogatives du 
siège de Constantinople, dans le recueil Patrologie et ecuménisme, Leuven, 1990, 507 ; ID., 
Le 28° canon de Chalcédoine, dans Les actes de la Tenth International Conference on 
Patristic Studies, Oxford, 1987, paru aussi dans Studia Patristica, t. 19. 


UNITÉ ET DIVERSITÉ DANS L'ÉGLISE 217 


l’ensemble de l’Église universelle. Mais quels étaient les droits patriarcaux en 
vigueur au 6° siècle, sous Justinien 1? Le patriarche ordonnait les métropo- 
litains et les jugeait en première instance. Il jugeait en deuxième instance les 
évêques et en troisièmes les clercs dans les procès ecclésiastiques. Il veillait à 
la tenue des synodes locaux ou provinciaux et présidait le synode patriarcal”. 
D’après le théologien Jean-Marie Tillard, les pouvoirs des patriarches d’Orient 
n'étaient pas perçus au premier millénaire comme une participation au gouver- 
nement papal, encore moins paraissaient-ils comme privilèges concédés par 
Rome. Ils étaient plutôt l’expression de la juridiction épiscopale elle-même’, 


2.4 — La pentarchie : « apogée » de l'institution patriarcale orientale 


La pentarchie figure pour la première fois dans la législation de Justinien. Elle 
reconnaît aux cinq sièges apostoliques cités au concile de Chalcédoine une pré- 
éminence au sein de l’Église universelle. Il s’agit d’une juridiction supra-métro- 
politaine, qui affirme légalité et le respect réciproque entre les cinq patriarches 
et exprime, en quelque sorte aux yeux des byzantins, l’infaillibilité de l’Église 
en matière de doctrine. Elle constitue l’autorité de l’enseignement dogmatique. 
Les conciles généraux doivent être pentarchiques pour être reconnus œcumé- 
niques, mais les cinq patriarches ne pouvaient pas substituer le concile. 


Même si Rome occupe toujours au sein de la pentarchie la première place, 
elle n’a cessé de résister contre cette organisation rappelant à tout moment 
la juridiction universelle de l’évêque de Rome, laquelle juridiction est de 
droit divin alors que le patriarcat est, selon les théologiens romains, de droit 
ecclésiastique. Les byzantins considéraient, en fait, qu’il y avait quatre 

à : Soy ete ; 25 
patriarches en Orient et qu’il n’y en avait qu’un seul en Occident : le pape”. 


Dans l’Église du premier millénaire, les patriarches servaient de lien de 
communion entre les évêques pour le bien de l’ensemble du corps ecclésial. 
Ce lien est de nature juridico-sacramentelle#, En réalité, ils échangeaient des 
lettres de communion (Litterae synodales) pour communiquer l’élection d’un 
nouveau patriarche et la profession de foi constituait l’élément essentiel de ces 
lettres”. Loin d’être une institution bien définie, la pentarchie est un collège 


D 


Voir surtout la Novelle 123 de Justinien. 

J.-M. TILLARD, L'évêque de Rome, Paris, Cerf, 1982, 191. 

Au concile du Latran (1215), la hiérarchie des patriarcats, consacrée dans le code de Justi- 
nien, fut admise par Rome mais dans un esprit bien différent de celui des premiers conciles 
œcuméniques qui l’avaient fondée puisqu’il s’agissait désormais de l’Orient latinisé par les 
Croisades. 

W. DE VRIES, « Le‘Collegium patriarcharum’ », dans Concilium, n° 8 (1965), 67. 

Ibid. 
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des cinq patriarches, tenu par une coresponsabilité, une sollicitude envers 
l'Eglise de Dieu et un besoin de concertation mutuelle entre les grands sièges. 


2.5 — La synodalité orientale base: de la vie ecclésiale et autorité 
d’enseignement en Orient 


En conclusion de ce qui précède, il est évident que la synodalité constitue 
la structure de base de la vie ecclésiale et la forme privilégiée de l’exercice de 
l’autorité doctrinale en Orient. Au sein de chaque Église particulière on trouve 
la tradition condensée dans l’abrégé de la Règle de foi, « compendium » de 
l’Écriture, transmise par la succession des évêques locaux depuis les Apôtres. 
Au début, la nature des synodes dépendait des problèmes à étudier”. L’étendue 
de certains problèmes doctrinaux à l’espace universel a donc nécessité la tenue 
des conciles œcuméniques susceptibles de prendre des décisions d’ordre dog- 
matique. En principe, en Orient, on ne reconnaît, en matière de foi, aucun 
pouvoir supérieur à celui des conciles œcuméniques?” : « En Orient, l’autorité 
suprême est le consensus exprimé par le concile. Ce n’est pas tel ou tel évêque 
qui est infaillible, mais tout le corps de l’Église. Le porte-parole de l’infailli- 
bilité reste le concile œcuménique, lui aussi dépendant du critère de la 
conscience de l’Église universelle. L'Église tient du Saint Esprit cette infailli- 
bilité ; elle est soutenue par l’Esprit, afin de ne pas tomber dans l'erreur »*°. 
Pierre l’Huillier affirme l’existence d’un consensus de principe, général dans 
toute la chrétienté du premier millénaire, selon lequel les questions doctrinales 
ne pouvaient être tranchées que par la voie conciliaire*!, Alexandre Schme- 
mann atteste que le concile est la voix commune et le témoignage des Églises 
de leur identité : « Le concile des évêques n’est pas un organe de pouvoir 
s’exerçant sur l’Église, ce n’est pas non plus une assemblée de représentants 
des Églises, mais l’expression de l’unité de l’Église, sa bouche porteuse de 
l'Esprit. Le concile ne parle pas à l’Église, mais dans l’Église, dans la pléni- 
tude de sa conscience catholique »*2. 


Voir H. MAROT, Conciles anténicéens et Conciles œcuméniques, dans Le concile et les 
conciles: contribution à l’histoire de la vie conciliaire de l'Église (Unam Sanctam, H. S.), 
s. l., Ed. de Chevetogne et le Cerf, 1960, 19-43. 

2 P, Duprey, Conciliarité et primauté, 232. 

30 E, TIMIADIS, « Primauté de Pierre dans l'Écclésiologie orthodoxe », dans Zstina, 17 (1978), 352. 
Voir P. L'HUILLIER, « Collégialité et Primauté », dans La collégialité épiscopale : histoire 
et théologie (Unam Sanctam, 52), Paris, Cerf, 1965, 337. 

A. SCHMEMANN, « La notion de primauté dans l’Ecclésiologie orthodoxe », dans N. AFA- 
NAS’EV et J. MEYENDORFF (dirs.), La primauté de Pierre dans | "Église orthodoxe, Neuchâtel 
(Suisse), Delachaux & Niestlé, 1960, 136. 
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Il est utile cependant de rappeler que les critères de l’œcuménicité d’un 
concile n’ont jamais fait l’objet d’un accord unanime entre les Églises”. 
L'unité n’est pas un concept équivoque au premier millénaire ! L’autorité des 
Églises principales ou de leurs évêques, métropolites ou patriarches, consis- 
tait dans le renvoi au témoignage apostolique et à la sauvegarde de la com- 
munion entre toutes les Églises. Il s’agit d’un poids de foi plus que de pou- 
voir, d’exemplarité du témoignage plus que de juridiction ou de pouvoir. 


3 — Patriarcat et primauté : la confrontation de deux 
ecclésiologies et Vambiguité dans l’exercice de l’autorité 
d'enseignement 


Au premier millénaire, l'Orient et l’Occident ont développé deux ecclé- 
siologies ayant chacune un exercice différent de l’autorité et de l’enseigne- 
ment. Ce développement a conduit plus tard à la confrontation et à la divi- 
sion. À partir du 17° siècle, la recherche de nouvelles formes d’union entre 
les deux christianismes a été marquée par l’ecclésiologie romaine et la 
conception sotériologique définie dans le contexte de la contre-réforme. Les 
missions romaines ont alors véhiculé cette ecclésiologie et ont contribué à la 
naissance d’une nouvelle réalité ecclésiologique en Orient. L’exercice de 
l’autorité d'enseignement en a été profondément affecté et la pratique syno- 
dale au sein de l’institution patriarcale a subi des changements importants. 


3.1 — Les missions, le mouvement d’union et les nouvelles autorités 
d’enseignement 


Le mouvement d’union à Rome de fractions orientales qui a commencé 
au début du 18° siècle a contribué à l'émergence des Églises orientales catho- 
liques. La tradition dans les Églises mères conservait toujours la pratique 
synodale et les synodes patriarcaux constituaient encore, après les conciles 
cecuméniques, l’autorité d’enseignement et la référence à l’orthodoxie de la 


33 Dans un article remarquable qui porte sur la synergie entre le pape et le concile cecuménqiue, 


Vittorio Peri s’appuie sur un texte de Nicée II (787) pour définir les critéres requis au pre- 
mier millénaire pour la reconnaissance de l’œcuménicité d’un concile. On pourrait les résu- 
mer ainsi : La coopération du pape et l’accord des quatres patriarches de l’Orient avec le 
concile. D’autre part, pour que l’oecuménicité soit effective dans la vie de l’Église, le 
concile doit être reconnu et universellement reçu par les Églises de l’Oikouménè, en com- 
munion les unes avec les autres. V. PERI, « La synergie entre le Pape et le Concile œcumé- 
nique », dans /rénikon, 56 (1983), 163-192. 
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foi contre les hérésies. Mais ces unions des Grecs, des Arméniens et des 
Syriaques à l’Église romaine ont été marquées par la confrontation de deux 
ecclésiologies et de deux autorités doctrinales. L’ambiguïté de la constitution 
de ces nouvelles Églises apparaît dans leur double identité, orientale et 
romaine, orthodoxe et catholique. De fait, cette union à Rome a entraîné ces 
nouvelles communautés dans un mouvement d’uniformisation soutenu théo- 
logiquement par le principe de la primauté de jure divino de l’évêque de 
Rome et par celui de « l’orthodoxie » de la foi de l’Église catholique romaine 
en dehors de laquelle point de salut. Une mutation dans l’identification de 
l'autorité d'enseignement s’opére dans ces Églises. Leurs synodes, récem- 
ment établis, sont le plus souvent gérés par les Congrégations romaines et 
les légats pontificaux plutôt que par leurs prélats : patriarches et évêques. Ce 
phénomène est le plus souvent accompagné d’une tendance à la latinisation 
dont la responsabilité incombe à la fois aux Missionnaires latins dévoués et 
convaincus, ainsi qu’aux chefs de ces Églises et à leur clergé peu instruit. 
L'enseignement de la théologie s’aligne peu à peu aux doctrines catholiques 
et la tradition « orthodoxe » est abandonnée. Les collèges romains forment 
une nouvelle génération de prêtres orientaux au service de la mission « unio- 
niste », conforme à l’ecclésiologie romaine**. La pratique sacramentelle est 
aussi altérée et s’aligne aux préceptes de la réception du concile de Trente : 
à titre d’exemple, le sacrement de l’initiation sépare désormais la confirma- 
tion et la communion du baptême. Ces Églises intègrent à leur enseignement 
théologique le filioque et la doctrine du Purgatoire... et le catéchisme de 
Trente devient leur référence doctrinale. Seule la liturgie est préservée selon 
la tradition orientale. 


Il n’y a aucun doute que le mouvement d’union avec Rome est lié à une 
série de facteurs théologiques et non théologiques, particulièrement à la situ- 
ation dramatique des minorités ethniques et religieuses au sein de l’empire 
ottoman. Toutefois, cette nouvelle division a entraîné un malaise identitaire 


34 Pour une approche plus approfondie sur la question de l’union, surtout chez les Melkites, 
cf. Gaby HACHEM, « Les melkites catholiques et les illusions de l’unionisme entre Vatican I 
et Vatican II », dans Jahrbuch für Religionswissenschaft und Theologie der Religionen, n° 6, 
1998, 144-186. ID., « Primauté et œcuménisme chez les melkites catholiques à Vatican II », 
dans Revue d'Histoire Ecclésiastique, 93 (1998), 394-441. ID., « Le Concile de Florence et les 
Églises orientales catholiques : l’histoire d’une réception controversée », dans COMITÉ MIXTE 
CATHOLIQUE-ORTHODOXE EN FRANCE, Les enjeux de l’uniatisme, Bayard/Fleurus-Mame/Cerf, 
Paris, 2004, 67-91. ID., Pluralisme ecclésiologique et communion, Colloque international en 
mémoire du P. Jean Corbon, L'œcuménisme au service de la présence chrétienne au Moyen- 
Orient, Beyrouth, 2002, 76-91. Les Églises orientales catholiques : évaluation rétrospective 
et vision prospective, contribution au 4° mois de L'Orient Chrétien (USJ — 12 mai 2004), dans 
Cahiers de l'Orient 5, Beyrouth, CEDRAC, 2007, 33-63. 
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et une ambiguïté ecclésiale, comme mentionné plus haut, et a affecté l’au- 
torité théologique qui, durant toute cette période n’a produit que quelques 
opuscules de style polémique entre chrétiens de dénominations différentes, 
ou entre chrétiens et musulmans. 


3.2 — Lalignement juridico-canonique au droit de l’Église catholique 
romaine 


La tradition théologico-canonique des Églises orientales était considérée 
comme l’unique référence d’enseignement à laquelle s’ajoutaient les œuvres 
des Pères de l’Église, soit de tradition syriaque, soit de tradition grecque. 
Après la chute de Constantinople, les Églises byzantines de la région ont fait 
l’objet d’une « hellénisation » qui a envahi même le domaine de la liturgie. 
Aucun traité valable de théologie ou de droit n’est mentionné dans les regis- 
tres des Églises au cours du règne ottoman. 


Après l’union romaine, les décrets conciliaires et les documents pontificaux 
de tradition latine se sont ajoutés à la tradition commune orientale héritée. Les 
Églises orientales catholiques ont réuni quelques synodes, à rythmes divers, 
mais n’ont pas produit de documents qui méritent l’attention dans le cadre de 
cette présentation. Parmi ces synodes figurent le synode maronite libanais de 
1736 et les synodes melkites de Jérusalem (1849) et de Aïn-Traz (1909) qua- 
lifiés de législatifs mais qui n’ont pas été confirmés par Rome à cause de leur 
conception orientale de la primauté romaine et de leur attachement aux droits 
et privilèges des patriarches. En réalité, ces synodes ont fini par devenir un 
moment de la réception du concile de Trente et de la doctrine romaine. Il est 
évident donc que l’autorité théologique et canonique des Églises orientales 
catholiques se réduisait de plus en plus pour se confiner derrière quelques 
décisions disciplinaires ou pastorales. Les séminaires créés sur le modèle 
tridentin ont confirmé jour après jour la « latinisation » des orientaux catho- 
liques et ont rendu caduques l’enseignement de leurs Pères et de leurs synodes. 


3.3 — L'autorité des synodes et de l’institution patriarcale après 
l’union à Rome 


Les Églises orientales catholiques supposaient que leur constitution ecclé- 
siale et leur autorité d’enseignement n’allaient subir aucune mutation du fait 
de leur union à l’Église romaine. Elles étaient attachées à l’autonomie de 
l'institution patriarcale et synodale, à leur propre discipline et rites, et à 
l’administration des sacrements selon leurs préceptes liturgiques orientaux. 
Dans leur conception ecclésiale, un patriarcat est inconcevable sans un 
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synode qui soit l’instance doctrinale, disciplinaire et administrative dans une 
Église patriarcale. Les différents synodes tenus à partir du 18° siècle ne ces- 
saient de rappeler les droits des patriarcats mais ces assises synodales ont 
perdu leur rôle d’autorité enseignante pour prendre, de plus en plus, la forme 
d’une assemblée chargée de l’administration des diocèses. Rarissimes sont, 
en effet, les documents théologiques publiés par les patriarches catholiques 
ou les évêques de ces Églises au 18° et au 19° siècle. Avant le concile Vati- 
can II, le patriarcat est même considéré par les Congrégations romaines plu- 
tôt comme un titre honorifique qu’une autorité ou instance d’enseignement. 
Le droit canonique oriental, publié par étapes, à partir de 1949, en témoigne, 
surtout dans sa dernière section « De Personis », intitulée : Cleri Sanctitati 
(1957). Cette promulgation par un motu proprio du pape a profondément 
déçu les Orientaux et particulièrement les melkites car ils y ont soupçonné 
le risque de voir disparaître le droit de légiférer qui relevait encore de leur 
propre synode. Les melkites ont considéré que ce nouveau code de Droit 
n’est pas oriental, qu’il diminue le rang des patriarcats et qu’il menace toute 
démarche œcuménique avec l’Église orthodoxe jalouse des privilèges et des 
droits de l’institution patriarcale considérée comme le garant de la commu- 
nion et de la collégialité dans l’Église répandue à travers le monde”. 


3.4 — La restauration des droits patriarcaux à Vatican II 


Parmi les orientaux catholiques, les melkites sont ceux qui ont défendu, 
au concile Vatican II, la restauration des droits et des privilèges du patriarcat 
en tant qu’institution et autorité théologique. Mgr Edelby*’, membre de la 
commission orientale préparatoire et conciliaire, a défendu cette institution 
et a contribué activement à l’élaboration des numéros 7-11 sur le patriarcat 
dans le décret Orientalium Ecclesiarum’. Dans l’introduction à la genèse, 
commentaire et analyse du Décret, il écrit : « De toutes les institutions 
caractéristiques du patrimoine spirituel de l’Orient, l’institution patriarcale 
est sans doute celle qui le marque le plus, d’une part, et d’autre part celle 
qui, dans la discipline actuelle des Églises orientales catholiques, était la plus 


35 


Voir « Causerie de S.E. Mgr Pierre K. Médawar faite à la réunion du 14-3-1958 du Groupe 
d’Amitié Sacerdotale au Caire », dans Bulletin d’orientations cecuméniques, n° 3 (1958), 9. 
R. ROUQUETTE, « Malaise chez les catholiques de rite grec? », dans Etudes (15 juin 1958), 393. 
Pour plus de détails sur ce dossier, consulter Gaby HACHEM, « Le rôle de Mgr Néophyte 
Edelby dans l’élaboration des numéros 7-11 sur les Patriarches orientaux dans le décret 
Orientalium Ecclesiarum du Concile Vatican II », dans Mélanges en mémoire de Mgr Néo- 
phytos Edelby (TESOC 4), Beyrouth, CEDRAC/USJ, 2005, 133-155. 

Archevéque melkite d’Alep, théologien et canoniste. 

38 Cf. Mgr Néophyte EDELBY, Souvenirs du Concile Vatican II, Beyrouth, 2003. 
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défigurée. Il était urgent que le Concile lui réservât une place de choix dans 
ses préoccupations réformatrices »*?. Déjà au cours de la période prépara- 
toire, il avait proposé un projet de 7 articles qui constitue le point de départ 
d’un élargissement considérable du débat sur le patriarcat et qui forme le 
premier noyau du décret Orientalium Ecclesiarum. Dans son projet, Mer 
Edelby remet en évidence la nature même du patriarcat comme institution 
supra-épiscopale et supra-métropolitaine. Il précise son rôle d’instrument 
privilégié de la communion à travers l’exercice de la collégialité épiscopale 
dans la ligne de la succession apostolique. Il reconnaît au rang patriarcal son 
autorité théologique et canonique en plus de sa charge pastorale et discipli- 
naire. Il revendique la restauration de ce véritable rang méconnu dans 
l'Église catholique au cours des derniers siècles, même si les patriarches 
orientaux catholiques n’ont plus la même importance effective que leurs 
prédécesseurs sur les sièges apostoliques. Toutefois, il ne cherche point à 
préciser le lien entre la papauté et le patriarcat. De ce fait, autonomie et 
dépendance ne sont pas traitées dans le contexte pratique où deux pouvoirs 
et deux juridictions s’enchevêtrent : celle du pape et celle du patriarche avec 
son synode. Par contre, Mgr Edelby inscrit sa démarche dans les « nouvelles 
perspectives moins centralisantes, plus respectueuses du cachet propre de 
l’Orient et plus attentive aux besoins de cette région, en particulier, aux 
besoins de l’œcuménisme »*°, 


Il était difficile, à tout moment du débat, de définir la nature des droits et 
des privilèges des patriarches par rapport à l’autorité et au pouvoir du pape. 
Dans les numéros 7 à 11 du décret sur les Églises orientales catholiques, le 
Concile se contente de poser simplement quelques jalons et de donner 
quelques directives qui permettent de refaire, sur de nouvelles bases, la légis- 
lation relative aux patriarches d’Orient*!. Le numéro 8 du Décret touche aux 
origines de l’institution patriarcale, à l’étendue de son pouvoir, à l’impor- 
tance des patriarches, à la restauration des droits et des privilèges patriar- 
caux, à l’autonomie canonique interne des patriarcats, à leur égalité « restant 
sauve entre eux la préséance d’honneur légitimement établie ». Sont men- 
tionnées aussi l’application de ces principes aux archevêques majeurs et la 
création de nouveaux patriarcats. Le Concile affirme que le patriarcat existe 
par lui-même (par l’usage plus que par les canons ecclésiastiques) et s’exerce 
légitimement en coordination hiérarchique avec la primauté romaine. Les 


3 N. EDELBY et I. DICK, Les Eglises orientales catholiques, Unam Sanctam 76, Paris, Cerf, 
1970, 271 (= EDELBY et Dick, Les Églises orientales catholiques). 

40 Tbid., 275. 

41 Une analyse détaillée des numéros 7-11 concernant le patriarcat est fournie par Mgr Edelby 
dans EDELBY et DICK, Les Eglises orientales catholiques, 269-376. 
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parties 7c, 9c et 9d traitent respectivement de l’extension du pouvoir en 
dehors des limites du territoire patriarcal, des critères de la restauration des 
droits et des privilèges patriarcaux. Il y est affirmé clairement que les 
patriarches avec leurs synodes constituent l’instance supérieure pour toutes 
les affaires de leur patriarcat**. Toutefois, l’absence d’une commission orien- 
tale post-conciliaire a laissé la porte ouverte à ce que les principaux textes 
du schéma puissent recevoir une interprétation restrictive qui neutralise pra- 
tiquement ses avantages. En effet le catholicisme romain avait à l’époque du 
mal à assimiler les Églises orientales catholiques aux sièges patriarcaux apos- 
toliques comme les patriarcats orthodoxes de Constantinople, d'Alexandrie 
et même d’Antioche. Tout en affirmant que leurs droits et leurs privilèges à 
restaurer sont ceux qui étaient en vigueur au temps de l’union entre l’Orient 
et l'Occident, on continuait à les gérer et à les gouverner par le biais de la 
Congrégation Orientale“. 


Tout au long du débat sur le décret Orientalium Ecclesiarum, les melkites 
ont fait preuve d’un esprit œcuménique qui œuvre pour la promotion d’une 
synergie harmonieuse entre Papauté et patriarcat, entre primauté romaine et 
synodalité, entre Orient et Occident. La pensée de Mgr Edelby exprime par- 
ticulièrement cet impératif d’élargissement de l’horizon de la théologie et de 
l’ecclésiologie catholiques. Aujourd’hui, les patriarcats orientaux, aussi bien 
catholiques qu’orthodoxes, œuvrent pour conserver leur autorité d’enseigne- 
ment à travers la pratique synodale et l’établissement des facultés de théolo- 
gie qui se dévouent à l’enseignement de la théologie orientale et des Pères 
de l’Église. Dans quelle mesure réussissent-ils dans leur entreprise ? 


3.5 — L’enseignement de la théologie et le rôle majeur des facultés et 
des instituts en Orient 


Au Moyen-Orient, plusieurs facultés de théologie ont vu le jour depuis les 
années soixante du siècle dernier. En Egypte, l’Église copte orthodoxe a créé 
ces dernières décennies une multitude d’instituts de formation théologique 


42 Cf. ibid., 326, 349 et 355. 

43 Quelques mois après la promulgation du décret conciliaire sur les Églises Orientales Catho- 
liques, conformément à ce qui a été affirmé dans le n° 9d, le patriarche Maximos IV a 
adressé une lettre au pape Paul VI pour exprimer sa détermination à procéder librement à 
l’élection de nouveaux évêques. Cette lettre était accompagnée d’une Note sur la nécessité 
de restaurer la libre élection des évêques dans l'Église Orientale. Il y affirmait que jusqu’en 
1951, aucun évêque melkite n’a eu besoin de confirmation par Rome. La Secrétairerie d’État 
a alors exprimé dans une lettre au patriarche le point de vue de Rome et qu’il ne convenait 
pas de priver Rome du droit d’exercer, sur les élections épiscopales, un certain contrôle 
discret, qui a donné par le passé d’excellents résultats. 
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qui s'adressent aux jeunes laïcs. Certains prennent la forme d’un séminaire 
ecclésiastique pour former les futurs ministres. Seulement deux ou trois de ces 
instituts-séminaires au Caire sont structurés et offrent un enseignement de 
niveau académique moyen. Un séminaire copte catholique à Maadi et une 
faculté évangélique assurent l’enseignement théologique pour les Églises 
catholiques et protestantes. 


En Iraq, le Collège de Babel, affilié à l’université Urbaniana à Rome 
assure la formation théologique aux séminaristes des Églises catholiques, 
chaldéenne et syriaque, et propose aux fidèles laïcs de toutes les Églises une 
formation théologico-pastorale dans un esprit cecuménique. En Syrie, le 
séminaire syriaque orthodoxe accueille les jeunes qui se préparent au sacer- 
doce et leur assure une formation théologique, patristique et pastorale. 


Tandis qu’au Liban, à part le cas du séminaire de l’Église arménienne 
apostolique de Bikfaya, l’enseignement de la théologie se fait dans le cadre 
universitaire de niveau académique et dans un esprit ouvert à la collabora- 
tion. Voici la liste des facultés (ou instituts facultaires) : dans l’Église catho- 
lique, la Faculté pontificale à l’université Saint-Esprit de Kaslik (Ordre Liba- 
nais Maronite) ; L'institut Saint-Paul à Harissa (Missionnaires de saint-Paul ; 
grec melkite catholique) ; L’institut Supérieur des sciences religieuses a 
l’université saint-Joseph de Beyrouth (Jésuites) ; La Faculté des sciences 
ecclésiales à l’université La Sagesse de Beyrouth (Archevéché maronite) ; 
La Faculté des sciences théologiques à l’université Antonine de Beyrouth 
(Ordre Antonin maronite). Dans l’Église grecque orthodoxe : L'institut saint 
Jean Damascène à l’université de Balmand. Dans les Églises protestantes et 
évangéliques issues de la Réforme : The Near East School of Theology (Bey- 
routh). Le niveau académique de ces instituts et facultés laisse parfois à 
désirer car leur programme d’enseignement est souvent copié à des parte- 
naires de la même confession ecclésiale en Europe ou en Amérique et leur 
premier objectif n’est pas la recherche ou la production d’une théologie 
contextuelle, mais plutôt la formation de futurs prêtres et ministres. Malgré 
cela, ils cherchent à créer une collaboration académique et œcuménique entre 
eux, dans le cadre de l’Association des Instituts de Théologie au Moyen- 
Orient (ATIME). Cette collaboration est abordée dans un paragraphe consa- 
cré au rôle du Conseil des Églises du Moyen-Orient (CEMO). 


4 — Les défis actuels de l’autorité ecclésiale en Orient 


Dans les Églises du Moyen-Orient, la promotion de la réflexion théolo- 
gique et l’exercice de l’autorité d’enseignement se déroulent actuellement 
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dans un contexte fort compliqué. Toutefois, les fruits du mouvement 
œcuménique et les défis de la présence chrétienne au Moyen-Orient offrent 
aux Églises de la région une opportunité particulière pour la pratique de la 
synodalité et la recherche de l’unité. La collaboration cecuménique et la pro- 
motion d’une théologie contextuelle les ouvrent à une meilleure incarnation 
des paroles de l'Évangile malgré la complexité de la réalité complexe. 


4.1 — La contextualité : une réflexion théologique qui fait autorité 


Toute autorité et tout enseignement théologique ont la charge de réfléchir 
et de proposer des réponses aux enjeux et aux défis imposés par le contexte. 
Désormais la théologie est contextuelle ou bien elle reste cloîtrée dans les 
confins de la spéculation dans les centres universitaires et les cercles de cher- 
cheurs. Le discours des Églises n’est entendu que dans la mesure où il répond 
aux attentes des fidèles, à leur questionnement profond sur les sujets essentiels 
qui les préoccupent. La dissertation doctorale sur la théologie contextuelle au 
Liban (et qui est en quelque sorte représentative pour le Moyen-Orient) du 
Pr. Antoine Fleyfel identifie cinq grands axes qui occupent la réflexion théo- 
logique et qui peuvent être considérés comme les enjeux de la chrétienté dans 
ce pays et dans toute la région#. Dans le même temps, ces enjeux constituent 
des défis qui ne semblent pas faciles à relever : la promotion de la réflexion 
théologique orientale, la théologie œcuménique, l’arabité (identité et culture 
arabe), les relations islamo-chrétiennes, la question palestinienne. 


4.1.1 — Kairos Palestine : une réflexion théologique contextuelle 


En 2009, un groupe de théologiens palestiniens a publié, avec l’encoura- 
gement et le soutien du Conseil Œcuménique des Églises à Genève, un docu- 
ment qui reflète nettement le souci d’une réflexion théologique actuelle et 
contextuelle dans le cadre d’une collaboration cecuménique : « Kairos Pales- 
tine : un moment de vérité, d’espérance et d’amour au cœur de la souffrance 
palestinienne »*. Ce document offre à la fois une lecture de la crise palesti- 
nienne et une réflexion chrétienne (cecuménique) sur la situation actuelle de 
l’occupation israélienne et la souffrance de tout un peuple qui a atteint un 
paroxysme inattendu. Après l’introduction et le saisissement du momento 
historique, le document décrit la réalité et exprime la volonté des Églises à 
écouter le cri du peuple palestinien. Vient ensuite une profession de foi en 


# Antoine FLEYFEL, La théologie contextuelle au Liban, Paris, l'Harmatan, 2011. 
# Ce document peut être consulté sur le site www.kairospalestine.ps. 
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Dieu et en son amour. Le discernement de la parole constitue la partie la plus 
théologique et prophétique du document car elle ouvre sur la vocation uni- 
verselle de la terre palestinienne. Sont confirmées alors les valeurs théolo- 
gales et leur signification actuelle dans le contexte palestinien : la foi, l’es- 
pérance et l’amour. Les auteurs terminent leur document par une série 
d’appels adressés au peuple palestinien, aux Églises, à l’occupant, aux chré- 
tiens du monde et à la communauté internationale. 


Il n’y a aucun doute que ce modèle de théologie contextuelle constitue 
une nouvelle forme d’autorité enseignante de type prophétique, ecclésial et 
cecuménique. Il rappelle la vocation et la mission d’une Église, dans un lieu 
spécifique : la Palestine. Il réunit l’autorité de différentes Églises autour 
d’une réflexion commune pour le discernement de la Parole. Il unit la pro- 
clamation de l'Évangile et le témoignage sur une même terre et ouvre les 
portes au dialogue avec les partenaires juifs et musulmans. Malheureuse- 
ment, peu de facultés théologiques ont travaillé ce document et sa réception 
semble être plus forte dans les milieux occidentaux qu’en Orient. 


4.1.2 — Les défis d’une théologie contextuelle et l’exercice de l’autorité 
d’enseignement 


Plus que jamais, la région du Moyen-Orient est en perpétuelle mutation à 
tel point qu’elle est qualifiée d’une poudrière qui risque d’exploser à tout 
moment, d’une région à haut risque. La Nakba palestinienne de 1948 et le 
conflit israélo-arabe qui s’en est découlé l’ont plongé dans une instabilité 
politique dont les séquelles se répercutent sur les plans : social, économique 
et humain. Les guerres qui ont ravagés successivement dès lors, le Liban, 
l’Irak et la Syrie ont créé un désarroi face à la destruction plus ou moins 
massive entraînant l’hémorragie de l’émigration et le changement démogra- 
phique considérable qui risque de changer la donne dans ces pays. L’émer- 
gence de l’état islamique (Dae’ch) et la montée d’autres mouvements isla- 
mistes fondamentalistes ont semé le désarroi face au recours à la violence 
excessive qui détruit le tissu humain, social et national. Le retour aux caté- 
gories de « minorités » face à la majorité au pouvoir, mine tous les consen- 
sus qui ont été à la base de la création des états de la région et remet en 
question les partenariats. La discrimination et la persécution deviennent dès 
lors le lot des minorités ethniques, linguistiques ou religieuses. Il est évident 
que l’exercice d’une autorité enseignante signifie pour les Églises du Moyen- 
Orient, aujourd’hui plus que jamais, une position (décision) théologique 
commune, prophétique, œcuménique. Il en va de lavenir de la présence 
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chrétienne et de l'Évangile, de « l'Église des Arabes », de la convivialité 
entre les adeptes des différentes religions, entre les hommes ! 


4.2 — La Synodalité dans un esprit œcuménique : La voie que Dieu a 
choisie pour les Églises en Orient 


La redécouverte de la synodalité et le développement des structures synodales 
s'ouvrent en Orient sur des choix qui dépassent le cadre d’une seule Église ou 
d’une famille d’Eglises. L'esprit synodal encourage les Églises à explorer ensemble 
de nouvelles formes d’exercice de la communion et de l’autorité d'enseignement 
inspirées par l'Esprit Saint, dans le discernement de la volonté de Dieu pour 
« l'Église des Arabes ». Comment cela se réalise-t-il au sein de l’Église catho- 
lique et comment est-il ordonné entre les différentes Églises de la région ? 


4.2.1 — Une redécouverte de la synodalité au sein de l’Église catholique 


La fin du quinquennat de la Commission théologique internationale est 
marquée par la publication de trois documents dont le premier sur la synodalité 
dans la vie et la mission de l’Église. Le début de ce document reprend les 
paroles significatives du pape François, lors de la commémoration du cinquan- 
tième anniversaire de l’institution du Synode des Evêques par le pape Paul VI: 
« Le chemin de la synodalité est le chemin que Dieu attend de l’Église du 
troisième millénaire». La synodalité est en fait «une dimension constitutive de 
l'Église» car «ce que le Seigneur nous demande, en un certain sens, est déjà 
pleinement contenu dans le mot ‘synode’ ». Il semblerait qu’il y a là une 
redécouverte de la dimension synodale de l’Église. Mais il y a surtout, à mon 
humble avis, un accomplissement dans la définition de l’autorité enseignante 
dans l’Église. L’un des intérêts majeurs de ce document consiste dans le fait 
qu’il rétablit le rôle du peuple de Dieu dans la contribution à l’exercice de cette 
autorité à travers le délicat équilibre entre le sensus fidei et le consensus fide- 
lium qu'il associe à l’exercice de la collégialité épiscopale et à la primauté 
romaine. Cette réflexion théologique proposée ouvre à l’Église catholique de 
nouvelles perspectives qui exigent une préparation pastorale et une attention à 
la réception pratique. D’aucuns se demandent même si le retour à la voie 
synodale ne constitue pas comme une révolution copernicienne dans la concep- 
tion de l’autorité et de son exercice dans l’Église catholique. Un paradigme de 
changement pourrait alors émerger et rétablir une synérgie harmonieuse entre 
les trois centres d’autorité susmentionnés : le peuple de Dieu, la collégialité 
épiscopale et la primauté pontificale. Dans ce cadre, à la lumière de l’ensei- 
gnement de Vatican II et de toute la Tradition, le rôle des collèges : cardina- 
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lice, épiscopal, presbytéral... ainsi que celui de la Curie romaine, des confé- 
rences épiscopales nationales ou régionales, est à redéfinir ou plutôt à 
réadapter au contexte du « monde » et aux exigences de la proclamation de 
l'Évangile, raison d’être de l’Église. 


4.2.2 — Synodalité dans/et entre les Églises catholiques en Orient 


La synodalité des Églises orientales catholiques est centrée sur et autour 
de l’institution patriarcale. Un renouveau au sein de ses patriarcats est plus 
que souhaitable. Il est donc indispensable de relancer cette dynamique en 
tenant compte de la fonction prophétique du peuple de Dieu. Il faut éviter à 
tout prix que les synodes patriarcaux se transforment en « clubs d’évêques » 
car ils sont d’abord l’expression de la communion entre toutes les Églises 
particulières dans un lieu, à partir d’un humus théologique et humain. Cette 
communion doit convertir la diversité ethnique, culturelle, linguistique et 
historique en expression contextualisée du témoignage commun à rendre au 
Seigneur ressuscité. La diversité ne doit en aucune manière devenir une 
cause de séparation ou de division, même quand il s’agit de prise de position 
face à des situations critiques ou face aux régimes en place, dans le souci de 
sauvegarder des privilèges ou des droits politiques. 


Les conférences épiscopales locales, souvent appelées Assemblée de 
patriarches et d’évéques catholiques dans un pays, constituent un chainon 
de la communion ecclésiale et de la recherche d’une pastorale commune au 
service de l'Évangile. C’est là le lieu natal de toute réflexion commune qui 
pourrait promouvoir un exercice éclairé de l’autorité enseignante, en écoutant 
d’une part la voix des brebis, et en discernant la voix de l’Esprit dans son 
interpellation des Églises, d’autre part. 


Une expression privilégiée de la synodalité entre les Églises orientales 
catholiques s’est manifestée dans la création du Conseil des Patriarches 
Catholiques en Orient (CPCO), en 1991. La pratique synodale a été fruc- 
tueuse puisqu'elle a produit des textes valables en forme de lettres pastorales 
qui abordent les enjeux communs tels : « La présence chrétienne en Orient : 
Mission et Témoignage » (1992) ; « Ensemble devant Dieu pour le bien de 
la personne et de la société » (1994) ; « Le Mystère de l’Église » (1995) ; 
« L’œcuménisme » (1996)... 


Dans le cadre de ce Conseil, un protocole pastoral a été signé lors de sa 
réunion au patriarcat syriaque catholique à Charfé, en 1996, portant sur trois 
questions délicates : l’identité ecclésiale des enfants issus d’un mariage 
mixte (ils héritent de l’identité de leur père/référence pour les statuts person- 
nels en Orient et sont baptisés dans son Église) ; le prosélytisme et la pra- 


230 STUDIA CANONICA | 53, 2019 


tique de la première communion dans les écoles catholiques ; l’élaboration 
d’un catéchisme commun“, Ce protocole est le fruit d’une collaboration avec 
les patriarcats orthodoxes d’Antioche et les Églises protestantes, grâce à l’or- 
ganisation du CPCO d’une journée cecuménique lors de ces réunions 
annuelles, à laquelle participent activement les frères orthodoxes et protes- 
tants. Il en va de soi que chacun des thèmes abordés dans le protocole pas- 
toral mériterait une étude à part. Il est donc évident que la pratique synodale 
enrichit et renforce l’autorité enseignante de l’Église et des Églises dans un 
contexte déterminé. Le CPCO offre un modèle de réflexion théologique dans 
un cadre synodal antiochien et un modèle de l’exercice de l’autorité ensei- 
gnante en Orient. Toutefois, ce Conseil est de moins en moins productif 
depuis la guerre en Syrie car la préoccupation des prélats catholiques est de 
plus en plus centrée sur la situation actuelle liée à la survie des chrétiens dans 
la région du Moyen-Orient. 


Le CPCO se manifeste, à mon avis, de nature différente que l’assemblée 
extraordinaire du synode des évêques, à Rome, réuni en 2010 autour du 
thème : « l’Église catholique au Moyen-Orient ». D'ailleurs, la relation des 
Églises orientales sui juris à l’exercice de la primauté romaine et à la Curie 
romaine, particulièrement à la Congrégation pour les Églises orientales, est 
à redéfinir à partir du renouveau ecclésiologique de Vatican IT et de la redé- 
couverte de la voie synodale. Le statut et le rôle théologique, canonique et 
pastoral des patriarcats exige aujourd’hui une réflexion sereine et réfléchie. 


4.2.3 — Le Conseil des Églises du Moyen-Orient au service 
d’une synodalité cecuménique*’ 


Depuis sa création, le CEMO a joué un rôle déterminant dans la promotion 
de l’esprit et du mouvement cecuménique dans la région. Conscient de la gra- 
vité des défis déjà cités, il n’a cessé de déployer des efforts assidus afin d’aider 
les Églises membres à les relever avec le soutien des partenaires régionaux et 
internationaux. À travers les programmes et les activités menés par les diffé- 
rents départements : Foi et Unité, Vie et Service, Éducation et Renouveau, il 
s’est appliqué à promouvoir un esprit nouveau permettant aux différentes 
Églises de vivre un âge d’or cecuménique. En effet, guidés par ce Conseil, les 
Églises de la région ont cheminé vers une forme de synodalité exprimée dans 


46 Voir Gabriel HACHEM, « Les défis d’une catéchèse commune au Moyen-Orient », dans 


Proche-Orient Chrétien, 65 (2015), 59-74. 

Pour plus de détails sur le rôle du CEMO, voir Gabriel HACHEM, « Les enjeux et les espoirs 
de la relance du Conseil des Églises au Moyen-Orient », dans Proche-Orient Chrétien, 62 
(2012), 80-89. 
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les multiples rencontres, consultations mutuelles et dialogue. Le mouvement 
œcuménique a pris alors racine dans les diocèses, instituts et facultés de théo- 
logie et a atteint parfois le peuple dans les paroisses. La formation œcuménique 
proposée aux pasteurs ou promue dans les centres universitaires a donné beau- 
coup de fruits qui se sont manifestés dans les échanges et la collaboration au 
sein de l’Association des Instituts et Facultés de Théologie (ATIME). Pendant 
plus de trente ans, le Conseil a joué un rôle de promoteur à tout point de vue 
en devenant la plateforme commune et le porte-parole de tous les chrétiens du 
Moyen-Orient*®. C’est un organe cecuménique précieux pour la réflexion théo- 
logique commune et le témoignage des chrétiens en Orient. 


Conclusion 


Le CEMO, cet ecumenical body, est le lieu natal de la synodalité que Dieu 
offre à son Église au Moyen-Orient. Le Conseil que les diverses Églises 
forment ensemble est un outil précieux pour l’avenir de la présence chré- 
tienne au Moyen-Orient. Si ces Églises s’y investissent, le Conseil assurera 
l’harmonie de la synergie synodale et deviendra une autorité théologique et 


pastorale commune. Il reflètera l’image de l’unité. 


# Le Conseil regroupe, depuis 1990, toutes les Églises orthodoxes orientales et byzantines, les 


Églises catholiques et les Églises protestantes et évangéliques engagées dans le mouvement 
cecuménique. Seules l’Église Assyrienne de l'Orient et les nouvelles communautés évangé- 
liques (Pentecôtistes, baptistes, Assemblées de Dieu, etc.) ne sont pas membres du CEMO 
dont l’étendue géographique dépasse les confins généralement adoptées pour intégrer aussi 
Chypre, le Soudan et l'Iran. 
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EXERCISING TEACHING AUTHORITY IN 
THE EASTERN CATHOLIC PATRIARCHAL 
CHURCHES 


ASTRID KAPTIJN 


SUMMARY — The article begins by studying the theological foundations 
of synodality in some of its biblical and historical forms before turning to 
more contemporary reflections with Pope Francis, a study of the Inter- 
national Theological Commission, and the documents of some ecumenical 
dialogues. This leads to a dynamic vision of the Church with the participa- 
tion of all the faithful, each according to their status. The openness to the 
Word of God and to the action of the Holy Spirit must be highlighted. On 
this basis, the nature of particular assemblies, bringing together the faithful 
(bishops alone or with other faithful), could be re-evaluated for the service 
they render to the Church. The second part of the study examines the teach- 
ing authority of the synod of bishops of the patriarchal Churches to arrive 
at the conclusion that in some respects they have more autonomy with regard 
to the pope and the Holy See than certain assemblies of the Latin Church. 
The reason for this greater freedom probably lies in their status of being 
Churches sui iuris. In the East and the West, progress could be made in the 
matter of appreciating diversity and a culture of debate. 


RESUME — Le présent article commence à étudier les fondements théolo- 
giques de la synodalité, dans quelques-unes de ses formes bibliques et his- 
toriques, avant de se tourner vers des réflexions plus contemporaines avec 
le pape François, une étude de la Commission Théologique Internationale et 
les documents de certaines instances de dialogues œcuméniques. Cela 
conduit à une vision dynamique de l’Église avec la participation de tous les 
fidèles, chacun selon son statut. L'ouverture à la Parole de Dieu et à l’action 
de l’Esprit Saint doit être mise en valeur. Sur ces bases, la nature des assem- 
blées particulières, réunissant les fidèles (évêques seuls ou avec d’autres 
fidèles) pourra être réévaluée en vue du service qu’elles rendent à l’Église. 
La deuxième partie de la contribution étudie l’autorité d’enseignement du 
synode des évêques d’une Église patriarcale pour arriver au constat qu’à 
certains égards, celui-ci a plus d’ « autonomie » à l’égard du Pape et du 
Saint-Siège que certaines assemblées de l’Église latine. La raison de cette 
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plus grande liberté réside probablement dans leur statut d’être des Églises 
sui iuris. En Orient et en Occident, des progrès pourront être faits en matière 
d’appréciation de la diversité et d’une culture de débat. 


Introduction 


From the perspective of diversity and unity, we could imagine that the 
Eastern Catholic Churches could inspire us concerning the episcopal confer- 
ences and their teaching office. On the one hand, synodal forms of govern- 
ment are in force in these Churches, which makes it very likely that a teach- 
ing office can also and will be exercised in a synodal way. On the other hand, 
the different rites practised in these Churches show immediately that the 
Catholic Church is able to appreciate and to value positively a diversity of 
expressions of the faith and of ways in which it can be lived. In this regard, 
we have to keep in mind that the notion of “rite” in the Eastern Catholic 
Churches covers the wide field of liturgy, theology, spirituality, and disci- 
pline.! The way in which the Code of Canons of the Eastern Churches 
(CCEO) describes the notion of rite not only adopts this large view, but it 
also demonstrates the influences of cultures and historical circumstances in 
which these rites are born and have developed.” Therefore, it puts us immedi- 
ately in front of the problematic of articulating the content of faith and the 
variety of forms of expression of this same content. 


Our topic opens up several aspects. First of all, we shall explore some 
theological views on synodality and on teaching authority. Secondly, we 
shall turn to canon law in order to find out who are the actors of the teaching 
authority in the Eastern Catholic Churches and in which juridically organized 
ways they exercise their teaching authority. We shall focus specifically on 
the patriarchal Churches, even if they represent only one type of Eastern 
Church sui iuris,? since they benefit from the greatest form of “autonomy”* 
in respect to the Holy See, and their form of government is the one presented 


See OE 3. 

See CCEO c. 28 § 1. 

The other types of Churches sui iuris are the Major Archiepiscopal Churches, the Metropol- 
itan Churches sui iuris and the other Churches sui iuris which are often composed of just 
one or a few eparchial bishops, exarchs, or an apostolic administrator. Because of this small 
number of bishops, this last type of Church is not able to put into practice the synodal form 
of government. 

We always should keep in mind that this autonomy is not absolute, since the patriarchal 
Churches have to exercise it in relationship to the Roman Pontiff and the other bishops. So, 
it is a relative autonomy respecting the communion in the Church. 
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in the most developed way in the CCEO. There is also the question already 
hinted at, which is the content of the teaching and the possible variations in 
expressing it and putting it into practice. These issues determine the structure 
of our contribution in two parts. Even if we will focus mainly on the norms 
of Eastern canon law, we shall from time to time make a comparison with 
the Latin Code. 


1 — Theological Foundations of Synodality in the Catholic 
Church 


Since the first centuries, bishops gathered in (particular) synods to discuss 
topics that went beyond the scope of their own diocese. However, theological 
reflection on these assemblies seems to be rare. During several centuries, 
synodality and collegiality were mainly put into practice without much 
reflection about their origin, nature, and institutional forms. More recently, 
Pope Francis promoted synodality for the Catholic Church, and he considers 
it as a constitutive dimension of the Church,’ which means that it is broader 
than just the synodal institutions present in the Church. Synodality is a way 
to express the sensus fidei fidelium. Different instances of ecumenical dia- 
logue also focused on synodality, more precisely on the relationship between 
synodality and primacy, and the International Theological Commission made 
a study on synodality as well. 


1.1 — Biblical and Historical Evidence 


The synod of bishops of the patriarchal Church is an institution that gathers 
the bishops of this Church in order to exercise, together with the patriarch, the 
highest authority inside this Church.° It finds its historical roots in the Council 
of Jerusalem as described in Acts 15 and more precisely in the synodal way 
of governing described in canon 34 of the Canons of the Apostles. 


The Council of Jerusalem as described in Acts 15 concerned the question 
of the circumcision of pagans. The community at Antioch wanted to consult 
the apostles and elders in Jerusalem. After the explanations of the problem 


FRANCIS, Address at the ceremony commemorating the 50" anniversary of the institution of 
the Synod of Bishops, 17 October 2015, at www.vatican.va (= FRANCIS, Address 50" anni- 
versary). 

It is clear that, in the framework of the entire Catholic Church, it constitutes only the 
superior authority over this Church. 
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by Paul and Barnabas, discussions took place during which Peter and James 
expressed their views. James then formulated the decision as follows: “It has 
been decided by the Holy Spirit and by ourselves ...” (Acts 15:28). The 
whole assembly in Jerusalem received and adopted it. Representatives were 
chosen to take the letter of the assembly to Antioch where it was read to the 
community and received by it. The International Theological Commission 
(ITC), studying this text in its report on “Synodality in the Life and the 
Mission of the Church,” concludes from this event that every member of the 
faithful actively participates with, however, varied roles and contributions. 
The whole Church in Jerusalem is present and involved in the final decision, 
even if those consulted in the first place are the apostles and elders. The ITC 
then comes to the conclusion: “By all listening to the Holy Spirit through 
the witness given of God’s action and by each giving his own judgment, 
initially divergent opinions move towards the consensus and unanimity that 
are the fruit of communal discernment that serve the evangelising mission of 
the Church.”’ This passage of the Acts of the Apostles can be understood as 
a basis for any kind of synodal gathering in the Church, involving each of 
the faithful. 


Besides Acts 15, the Eastern Catholic Churches refer even more often to 
canon 34 of the Canons of the Apostles as a source for the synods of bishops. 
It speaks only of bishops and states: “The Bishops of each nation must rec- 
ognize the one who is first among them and consider him their head, doing 
nothing significant without his agreement, ... but the first among them must 
do nothing without the consensus of all.”® The canon finishes with a doxol- 
ogy: acting in this way is for the glorification of God the Father through 
Christ in the Holy Spirit.” It is clear from this canon that decisions that lie 
beyond the competency of the local bishop have to be taken by a synod. The 
fields concerned are disciplinary, cultic, and doctrinal. Besides that, the 
canon also shows the specific role of the protos: he has to convoke and 
preside over the synod. But, the synod as such manifests in the decisions 
taken “the authority of the Lord expressed by the Bishops gathered in 


7 INTERNATIONAL THEOLOGICAL COMMISSION, Synodality in the Life and the Mission of the 

Church, 2 March 2018, no. 21, at www.vatican.va (= ITC, Synodality). 

Ibid., no. 27. Reference is made to the text of the Canons of the Apostles as found in 

MANSI, Sacrorum conciliorum nova et amplissima collectio, 1, 35. English translation by 

the ITC. 

° ITC, Synodality, no. 27. The ITC translated differently the Greek word gnome, used twice in 
the text. The first time, concerning the head of each nation, it is rendered with the word 
“agreement,” the second time describing the action of all the bishops in respect to their head 
it is translated as “consensus.” In fact, the agreement of all can be called consensus. 
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Synod.” !° At the same time, the decisions express the communion with all 
the Churches, even with those that did not participate in the synod. This is 
clear from several acts such as the sharing of synodal letters, the sending of 
the list of canons to other Churches, the exchange of delegations, and the 
requests for mutual recognition between the different sees. It also shows that 
the bishops, in a certain way, represent their Churches. Underlying the afore- 
mentioned acts, we find the awareness that each local Church is an expres- 
sion of the one Catholic Church.!! However, this did not imply a strict equal- 
ity among the Churches but, from the beginning onwards and for different 
reasons, a consciousness that some local Churches may “preside in love” or 
may express more completely and perfectly the shared faith.!* The Church 
of Rome came to be considered with particular respect, making it the refer- 
ence point for all Churches, especially in case of controversies, by its func- 
tion as a see of appeal.” 


The ITC applies this way of proceeding to all kinds of gatherings of 
bishops at different levels in the Church, be it provincial, metropolitan, or 
patriarchal, and even to synods of a local Church in which normally the 
whole community took part. It does not refer to the universal level, perhaps 
because of the primacy of the Bishop of Rome. However, in a certain meas- 
ure and in specific contexts, these aspects could be applicable to the univer- 
sal level as well. According to the Saint Irenaeus Joint Catholic-Orthodox 
Working Group, canon 34 demonstrates that “maintaining the unity of the 
Church is the responsibility of all its members. However, the ‘First’ among 
them should take care of it par excellence.” !5 


A very quick and incomplete glance at the next centuries of Church his- 
tory shows proofs of episcopal gatherings in provincial or ecumenical synods 


10 Thid. 

11 Tbid., no. 28. 

12 The reasons may be antiquity, the presumed apostolicity of foundation, martyrdom, geo- 
political advantages, size, or wealth. See Michael FAHEY, “Eastern Synodal Traditions: 
Pertinence for Western Collegial Institutions,” in Thomas J. REESE (ed.), Episcopal Confer- 
ences. Historical, Canonical and Theological Studies, Washington, D.C., Georgetown Uni- 
versity Press, 1989, 253-265 (264). 

13 ITC, Synodality, no. 28. 

It is not clear why and in which sense the ITC distinguishes between the provincial and the 

metropolitan level. According to the Codes, the metropolitan is the head of the ecclesiastical 

province. See CIC, c. 432 and CCEO, c. 133. 

'S SAINT IRENAEUS JOINT ORTHODOX-CATHOLIC WORKING GROUP, Serving Communion. Rethink- 
ing the Relationship between Primacy and Synodality, Graz, October 2018, 32, 14.8, at 
https://www.moehlerinstitut.de/pdf/texte/kommuniques/2018_graz_serving_communion.pdf 
(= ST. IRENAEUS WORKING GROUP, Serving Communion). 
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and councils all along the first millennium. Slowly and onwards, however, 
this synodal way of proceeding was overshadowed by the place attributed to 
the Bishop of Rome. The bishop himself, not the Church of Rome, became 
the reference point for the communion in the Church. Synods and councils 
still gathered but in a different spirit, making the provincial councils as well 
as the diocesan synods, for instance, a platform for reception and diffusion 
of pontifical decisions and decrees.!$ The rupture of communion with the 
Church of Constantinople cut the Church in the West off from a lively prac- 
tice and awareness of synodality present in the East. Theological reflection 
on synodality was lacking. The re-establishing of full communion between 
the Catholic Church and certain Churches of the East that were allowed to 
maintain their own rites and therefore could practice, within the limits 
imposed by the Holy See, the principle of synodality, did not lead to signifi- 
cant changes in theological and canonical reflection and practice. 


1.2 — Synodality in Theological Reflection and in the View of Pope 
Francis 


During the recent decades, the balance has been rectified a little. However, 
even if the ecclesiology of the Second Vatican Council allowed for a new 
awareness of synodality, time was needed to change the mentalities and atti- 
tudes of the past. Even the ecumenical dialogue between the Catholic and the 
Orthodox Churches testifies to this. It evolved from a vision that mainly 
focused on primacy to a more balanced interest in the relation between primacy 
and synodality.!’ This is true for the official dialogue as well as for the groups 
of Catholic and Orthodox theologians meeting regularly over several years.!8 


This latter group adopts the notion of koinonia/communion as its starting 
point. Based on its use in the New Testament, the St. Irenaeus group states 
that it implies communion with God through Christ, making the faithful chil- 
dren of God who share the same Spirit, as well as communion among the 


16 See Jean GAUDEMET, Eglise et cité. Histoire du droit canonique, Paris, Editions Montchres- 


tien, 1994, 644-645. 

See Hyacinthe DESTIVELLE, Conduis-la vers l’unité parfaite. Œcuménisme et synodalité, 

Paris, Editions du Cerf, 2018, 385-387. 

18 JOINT INTERNATIONAL COMMISSION FOR THE THEOLOGICAL DIALOGUE BETWEEN THE ROMAN 
CATHOLIC CHURCH AND THE ORTHODOX CHURCH, Ecclesiological and Canonical Conse- 
quences of the Sacramental Nature of the Church: Ecclesial Communion, Conciliarity and 
Authority, Ravenna, 13 October 2007, at www.christianunity.va. See also JOINT INTER- 
NATIONAL COMMISSION, Synodality and Primacy during the First Millennium: Towards a 
Common Understanding in Service of the Unity in the Church, Chieti, 21 September 2016, 
at www.christian.unity.va. See also the ST. IRENAEUS WORKING GROUP, Serving Communion. 
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faithful. These vertical and horizontal types of communion find their visible 
expression in Eucharistic sharing. It shows that “the mystery of the Church 
is rooted in the mystery of the Holy Trinity.”!? The sacramental communion 
has Trinitarian roots: it implies communion with God, through Christ, in the 
Holy Spirit. The mutual recognition of Churches as the Church of Christ or 
as the one Catholic Church, of which we spoke above, is based on the recog- 
nition of the full reality of the Eucharistic mystery celebrated in each of these 
Churches.”° Therefore, the St. Irenaeus group affirms that the “sacramental 
understanding of Church provides the theological foundation for the interrela- 
tionship between primacy and synodality as the structural principle of the 
Church on the local, regional and universal levels.”! In respect to the service 
character of authority in the Church, the St. Irenaeus group states that “syn- 
odality, as an essential dimension of the Church, reflects her mystery, and, as 
such, is connected to the authority of the whole people of God who, through 
their ‘sense of faith,’ aroused and sustained by the Holy Spirit, are able to 
discern what is truly of God.” It might seem astonishing that authority is 
related here to the whole people of God, especially through their sensus fidei, 
their sense of faith. We can wonder how the authority of the bishops and the 
pope, the magisterium of the Church, has to be articulated with the authority 
of the entire people of God. This aspect is not developed in the document of 
the St. Irenaeus group, since it is not within its scope. But the document of 
the ITC mentions the sense of faith in relation to synodality. 


According to the ITC, “the dimension of communion ... implies an 
ordered synodal practice on every level, giving due importance to the sensus 
fidei fidelium, intrinsically related to the specific ministry of the Bishops and 
the Pope.” In a more concrete way, the document tries to articulate and to 
harmonise sensus fidei and the sacramental collegiality of the episcopate in 
hierarchical communion with the Bishop of Rome.” It identifies synodal 
communion in terms of “all,” “some,” and “one.” “All” involves the whole 
of the faithful (universitas fidelium); “some” the leadership of the college 
of bishops, each with his presbyterium; and “one” the ministry of unity of 
the Bishop of Rome. Thus, the communitarian aspect can be articulated with 
the collegial dimension and with the primatial ministry.” The ITC also 


19 ST. IRENAEUS WORKING GROUP, Serving Communion, 29. 
20 Tbid., 29-30, nos. 12.3 and 12.6. 

21 Tbid., 29. 

22 Tbid., 31, no. 13.4. 

23 TTC, Synodality, no. 38. 

24 Tbid., no. 64. 

25 ITC, Synodality, no. 64. 
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identifies dispositions necessary to live the sensus fidei and to put synodality 
into practice. The following ones are mentioned: “participation in the life of 
the Church centered on the Eucharist and the Sacrament of Reconciliation; 
listening to the Word of God in order to enter into a dialogue with it and put 
it into practice; following the Magisterium in its teaching on faith and 
morals; the awareness of being members of each other as the Body of Christ 
and of being sent to our brothers and sisters, first and foremost to the poorest 
and the most excluded.”# These dispositions can be summarized in the 
expression sentire cum Ecclesia: to feel, sense, and perceive in harmony 
with the Church.” As we can see, it requires a very conscious and respon- 
sible attitude on the part of each of the faithful. However, it is not necessar- 
ily related to a high level of education, since the ITC is of the opinion that 
The People of God is holy thanks to this anointing [of the Holy Spirit] which 
makes it infallible in credendo. This means that it does not err in faith, even 
when it cannot find words to explain that faith. The Spirit guides it in truth 
and leads it to salvation. As part of His mysterious love for humanity, God 
furnishes the totality of the faithful with an instinct of faith—sensus fidei— 
which helps them to discern what is truly of God. The presence of the Spirit 
gives Christians a certain connaturality with divine realities, and a wisdom 
which enables them to grasp those realities intuitively.” 


Listening and discerning are central attitudes in respect to the putting into 
practice of synodality. They concern all the faithful, ordained ministers as 
well as laypeople. 


The aim of synodal processes is to come to a decision that is not just an 
act of the will of those exercising power in the Church. What is at stake is 
to come to a reasonable act with a content that corresponds to the good of 
the community it serves.” This view clearly corresponds to the Thomistic 
“definition” of the law as an ordinance (ordinatio) of reason promulgated 
by the person who is in charge of the community for the sake of the common 
good.*° 


Concerning the specific gatherings of bishops, we can conclude that they 
do not necessarily exclude consultation with the other faithful. Pope Francis 
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Ibid., no. 108. 

Ibid. 

Ibid., no. 56. 
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speaks in his Apostolic Constitution Episcopalis communio, on the synod of 
bishops, of the consultation of the faithful which, apparently, precedes the 
synodal assembly. It must be followed “by the discernment on the part of 
the bishops chosen for the task, united in the search for a consensus that 
springs not from worldly logic, but from common obedience to the Spirit of 
Christ.”*! This implies that gatherings of bishops have to find ways to be 
attentive to the sensus fidei and to take into account its expression during 
their gathering. 


1.3 — Assemblies of Bishops and Their Teaching Authority 


Connected to this is the question of bishops participating in episcopal 
gatherings only on a personal title because of the fact that they have been 
consecrated a bishop, or if they render present the particular Church for 
which they exercise their pastoral care. Several elements give weight to the 
latter position. On the one hand, the sensus fidei, as we have seen, points to 
such a position. On the other hand, episcopal consecration makes of each 
bishop a member of the college of bishops, thus expressing that the episcopal 
ministry also has a dimension that goes beyond the particular Church 
entrusted to this bishop. This sollicitudo omnium Ecclesiarum very often was 
put in relationship to gatherings of the college of bishops with the pope. In 
this perspective, the distinction between effective and affective collegiality 
has been developed. The former comes to the fore in episcopal gatherings 
on the level of the entire Catholic Church. This implies that particular gath- 
erings of bishops, concerning only a region of the Church, are held in a 
collegial spirit, but their operation does not have the collegiality that charac- 
terises the acts of the college of bishops with the pope as subject of the 
highest power in the Catholic Church. Stated otherwise: bishops act united 
in a college on behalf of the good of the universal Church, but they exercise 
their solicitude coniunctim in respect to some of the local Churches.*? How- 
ever, we can wonder if this means that bishops act in local gatherings only 
as a sum of individual bishops. Or, formulated otherwise, do these gatherings 
have any theological significance beyond the action of the individual bishop? 


In our opinion, when Pope Francis highlights the fact that a consensus 
among bishops has its origin in the common obedience to the Spirit of 


31 Francis, Apostolic Constitution Episcopalis communio, 15 September 2018, no. 7, at www. 
vatican.va. See also in the normative part of the document, art. 6. 

See Achim BUCKENMAIER, Lehramt der Bischofskonferenzen? Anregungen fiir eine Revision, 
Regensburg, Verlag Friedrich Pustet, 2016, 52 (= BUCKENMAIER, Lehramt). 
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Christ, it implies that these local gatherings of bishops are not without 
theological significance.** The obedience to the Holy Spirit brings a dimen- 
sion related to a will that goes beyond the individual bishops united in these 
gatherings.” If it cannot be qualified as collegiality in a strict sense, we 
should at least try to find a qualification that expresses this transcendental 
dimension that surpasses the affectus collegialis. This is nothing new, since 
we saw that canon 34 of the Canons of the Apostles already ended with the 
doxological formula expressing that the actions of the bishops of a nation or 
province, together with the metropolitan, render glory to God the Father, the 
Son, and the Holy Spirit. With such a doxology, we are indeed far from any 
democratic functioning by a consensus obtained through the sum of a major- 
ity of votes, as well as of any pragmatic consideration, such as that it is not 
opportune that the pope, by way of a salutary decentralisation, substitutes the 
local episcopates in the discernment of all the problems present in their ter- 
ritories.*° 


Now that these bases have been presented, we have to take a look at the 
teaching authority of these local gatherings of bishops. Lumen gentium 25 
speaks about the teaching office of bishops. It mentions the authentic teach- 
ing of bishops in communion with the Roman Pontiff, since they speak in 
the name of Christ. We come to the conclusion that this can apply to indi- 
vidual bishops as well as to local gatherings of bishops. In his m.p. Apostolos 
suos, Pope John Paul II takes the college of apostles and the college of 
bishops as his starting point to explain, by way of deduction, the nature of 
the episcopal conferences.*? It might seem somewhat astonishing to start 
with institutions on the universal level of the Church when the scope is to 


33 See the quotation above at footnote 31. 


See also Ladislas Orsy, “Reflections on the Teaching Authority of the Episcopal Confer- 
ences,” in Thomas J. REESE (ed.), Episcopal Conferences. Historical, Canonical and Theo- 
logical Studies, Washington, D.C., Georgetown University Press, 1989, 233-252 (= Orsy, 
Teaching Authority). The subtitle on p. 235 is: “Assemblies of Bishops for an Ecclesial 
Purpose are Theological Realities.” 

35 See VALDRINI, Synodalité, 36. 

36 See FRANCIS, Post-synodal Apostolic Exhortation Evangelii gaudium, 24 November 2013, 
in AAS, 105 (2013), 1019-1137, nos. 16 and 32; English trans. at www.vatican.va (= FRAN- 
cls, Post-synodal Apostolic Exhortation Evangelii gaudium). Also quoted FRANCIS, Address 
50" anniversary. 

37 Jonn PAUL II, Apostolic Letter m.p. Apostolos suos, 21 May 1998, in AAS, 90 (1998), 641- 

658 (= JOHN PAUL II, m.p. Apostolos suos). It is understandable that the motu proprio wants 

to present, by way of introduction, the analogy between the college of apostles and the 

college of bishops in order to stress the apostolic succession and the divine origin of the 

episcopate. But the impression remains that the rest of the document mainly stresses, in a 

negative way, the differences between the college of bishops and the episcopal conferences. 
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clarify the competences of the gatherings of bishops on a regional level. This 
raises questions, especially when we observe that, during these last decades, 
in the field of ecumenical dialogues on synodality and primacy, the position 
has been defended that these ways of acting, even if they have common 
elements, are not the same according to the level at which they are put into 
practice.’ 


John Paul II declares that the common exercise of the pastoral ministry 
of episcopal conferences can be applied to their teaching office as well.’ 
Buckenmaier concludes from this that the teaching office of episcopal con- 
ferences should carry in it the following characteristics: it is the teaching 
office of individual bishops; it is exercised in common; it is official; it is 
authentic; it is exercised in communion with the Holy See (sic!) and lim- 
ited. Apostolos suos as well as Buckenmaier consider the teaching office 
only from the perspective of the individual bishops. Cardinal Ratzinger, Pre- 
fect of the CDF, observed, when presenting Apostolos suos to the press, that 
the episcopal conference does not constitute a binding teaching instance that 
stands on a higher level than the authority of each individual bishop.*! 
Because of this delicate balance that has to be maintained between the 
authority of individual bishops and the competences of the episcopal confer- 
ence, and because of the fact that bishops, as Vicars of Christ, teach in 
Christ’s name, while the episcopal conferences are considered to be institu- 
tions of purely ecclesiastical origin, the conclusion is that the episcopal con- 
ference as an institution cannot be endowed with teaching authority. The 


38 See “Position of the Moscow Patriarchate on the problem of primacy in the Universal 


Church,” 2007, n.3: “Due to the fact that the nature of primacy, which exists at various 
levels of church order (diocesan, local and universal) vary, the function of the primus on 
various levels are not identical and cannot be transferred from one level to another.” At 
https: //mospat.ru/en/2013/12/26/news_96344. With this position, the Moscow Patriarchate 
reacts to the Ravenna document of the 2007 meeting abandoned by the delegation of the 
Patriarchate. It is clear also that only one specific point of the document, that is the primacy 
on the universal level, is discussed by the Moscow patriarchate. However, even if this brings 
a specific background to the observations quoted above, another instance also expressed 
itself, some ten years later, in this sense. See ST. IRENAEUS JOINT WORKING GROUP, Serving 
Communion, 35, no. 16.4: “There is an analogy but no identity in the relationship between 
primacy and synodality at the different levels of the church: local, regional and universal. 
Because the nature of primacy and synodality differs at each level, the dynamics between 
primacy and synodality also vary accordingly. For example, primacy and synodality on the 
regional level are not of the same kind as those on a diocesan level.... Similarly, the inter- 
relationship of primacy and synodality at the universal level does not directly mirror those 
at the local or regional level and thus requires further theological exploration.” 

3 JOHN PAUL II, m.p. Apostolos suos, no. 21. 

40 See Achim BUCKENMAIER, Lehramt, 70. 

41 Joseph RATZINGER, in OR, 24 July 1998, 6; quoted by BUCKENMAIER, Lehramt, 70. 
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only aim of Apostolos suos is to regulate the conditions that have to be ful- 
filled in order that bishops can exercise in common their teaching office in 
the framework of the episcopal conference. Therefore, the document insists 
on the unanimity of bishops in the episcopal conference as the condition to 
exercise the teaching office.” In this case, it is as if each bishop exercises 
his individual teaching authority, apart from the fact that he accomplishes 
this act in common with the other bishops of the region. If unanimity cannot 
be attained, a two-third majority and the recognitio of the Holy See are 
necessary conditions. It seems that the Roman Pontiff considered this as 
enough of a guarantee not to overrule the teaching office of individual bish- 
ops. 

About the content of the teaching, Apostolos suos is somewhat ambiguous 
regarding the general guidelines. On the one hand, “Since the doctrine of 
faith is acommon good of the whole Church and a bond of her communion, 
the bishops, assembled in Episcopal Conference, must take special care to 
follow the magisterium of the universal Church and to communicate it 
opportunely to the people entrusted to them.”** This seems to imply that the 
teaching office of bishops gathered in the episcopal conference can only be 
a kind of channel to transmit the teaching formulated on the level of the 
universal Church. But, on the other hand, the same document, explaining the 
meaning of the recognitio, clarifies: “The recognitio of the Holy See serves 
furthermore to guarantee that, in dealing with new questions posed by the 
accelerated social and cultural changes characteristic of present times, the 
doctrinal response will favour communion and not harm it, and will rather 
prepare an eventual intervention of the universal magisterium.” The episco- 
pal conference can thus deal with new questions, which implies that, most 
probably, no answers have been given yet by the magisterium of the univer- 
sal Church. Because of this situation, the recognitio conceded by the Holy 


42 This is in addition to the condition of being in communion with the Roman Pontiff and with 


the other members of the college of bishops. 

JOHN PAUL II, m.p. Apostolos suos, no. 22, as well as Art. 1 of the Complementary Norms. 
It seems a bit astonishing that mention is made of the Holy See: the teaching authority of 
regional gatherings of bishops thus can be subordinated not to the Roman Pontiff but to a 
dicastery of the Roman Curia, normally, according to Pastor bonus art. 50, the Congregation 
for the Doctrine of Faith. (At the time of this writing, the document on the reform of the 
Roman Curia has not yet been promulgated.) The primatial role of the Roman Pontiff, 
especially with the task of safeguarding unity in the Church, could designate him as the 
competent person to concede this recognition. On the other hand, the exercise of the task of 
the recognition not by the Roman Pontiff but by a dicastery avoids the (false) impression 
that the doctrinal elements formulated by the regional episcopal gathering are adopted by 
the pope and thus obtain the status of a doctrine for the universal Church. 

44 JOHN PAUL II, m.p. Apostolos suos, no. 21. 
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See, apart from the fact that it is required since unanimity among the bishops 
is lacking, also guarantees the faithful (including the bishops) that the teach- 
ing brings no prejudice to the communion in the Church. Even more, the 
same teaching has the capacity to prepare an eventual intervention of the 
universal magisterium.* In this sense, the particular magisterium of bishops 
in the episcopal conference can influence and prepare the universal magis- 
terium. We can find illustrations of the valorization of a particular magister- 
ium in several documents of Pope Francis, referring to the documents of 
various episcopal conferences.% This indicates that the teaching of the epis- 
copal conference, even if it binds only the faithful entrusted to the bishops, 
members of the conference, is more than a channel for transmission of the 
universal magisterium. It can have some originality and help to develop the 
universal teaching of the bishops. 


1.4 — Towards a Positive Approach 


We have to ask the question if this document and these norms can have 
some value for the teaching authority in the Eastern Catholic patriarchal 
Churches. From a formal point of view, the answer must be “no,” since the 
document itself details in the first footnote that it does not deal with the 
patriarchal and major archiepiscopal Churches and their respective synods of 
bishops.“ We could wonder, however, if the underlying problem that the 
document desires to resolve is not identical in the synods of the patriarchal 
Churches, even if we keep in mind that these gatherings do not just unite a 
particular group of bishops, members of the college of bishops, but they 
constitute the supreme institution of government within this Church sui iuris 
that benefits from the status of a patriarchal Church.* The problem is which 
value or importance can and must be given to the teaching of a particular 


45 Tbid., no. 22. 

46 See, for instance, FRANCIS, Post-Synodal Apostolic Exhortation Evangelii gaudium, foot- 
notes 158, 178, 180, and 194. Even a reference to a document of a permanent committee of 
one episcopal conference appears in a footnote (184). All these references can be found in 
chapter 4 of the Apostolic Exhortation speaking about the social dimension of evangeliza- 
tion. 

JOHN PAUL II, m.p. Apostolos suos, footnote 1. The same footnote details that no analogy 
may be drawn between these synods and episcopal conferences. However, the document 
concerns assemblies of hierarchs of different Churches sui iuris, regulated by c. 322 of 
CCEO, to the extent that these assemblies are comparable to episcopal conferences. 

To be clear: the supreme instance only within this Church sui iuris, the superior instance 
from the perspective of the entire Catholic Church and always safeguarding the communion 
with the Roman Pontiff and the other members of the college of bishops. 
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group of bishops without prejudicing either the hierarchical communion in 
the Church with the pope and the other bishops of the episcopal college, or 
the authority of each individual bishop in his own diocese or eparchy. 


The restrictions on the teaching office of bishops gathered in the episcopal 
conference raise the question how these activities were regulated in the par- 
ticular synods or councils during the first centuries.” It is clear that defin- 
itions of faith were the competence of ecumenical councils, but particular 
synods resolved doctrinal questions such as the one on the conditions neces- 
sary for the readmission of lapsi in the community, and they pronounced 
judgments, for instance, on heresies, which means that the particular synod 
functioned as the highest tribunal.5° 


Sieben underlines several aspects in the functioning of these particular 
synods. One aspect is that these particular synods were events of a double 
consensus. One is the consensus among the members of the synod.°! We can 
call this, with Sieben, a horizontal consensus. However, a vertical consensus 
also is present because the bishops conform themselves to the consensus 
attained in Scripture and Tradition, which forms the basis for the horizontal 
consensus. Besides that, the consensus also was considered as the work of 
the Holy Spirit and, thus, as achieved by God." This corresponds to the 
vision of Pope Francis when he insists, with respect to synodality, on listen- 
ing to the Word of God and to the Holy Spirit. This aspect is probably more 
visibly and consciously present in a synod than in the episcopal conference. 
A synod, by definition, is an event, a gathering convoked with a specific 
scope and not a permanent institution. The Church celebrates synods, she 


4 Tn this period, the distinction between synods and councils seems not fixed. Cf. JOHN PAUL 


II, Apostolic Constitution Sacri canones, 18 October 1990, in AAS, 82 (1990), 1033-1044. 
Quoting the council of Nicea, mention is made of “the six holy and universal synods and 
local councils.” This shows that these denominations are not the same as the actual ones. 
In the following, we shall use the designation “particular synod.” 

See Hermann J. SIEBEN S.J., “Selbstverständnis und römische Sicht der Partikularsynode. 
Einige Streiflichter auf das erste Jahrtausend,” in Hubert MULLER and Hermann J. POTTMEYER 
(eds.), Die Bischofskonferenz. Theologischer und juridischer Status, Düsseldorf, Patmos Ver- 
lag, 1989, 10-35 (17) (= SIEBEN, “Selbstverständnis”). This study seems to repeat, with some 
slight adaptations, a former one of the same author published as “Les synodes particuliers vus 
par eux-mêmes et vus par Rome. Quelques aperçus sur le I" millénaire,” in Hervé LEGRAND, 
Julio MANZANARES, Antonio GARCIA Y GARCIA (eds.), Les conférences épiscopales. Théologie, 
statut canonique, avenir, Actes du colloque international de Salamanque (3-8 janvier 1988), 
Paris, Editions du Cerf, 1988, 53-84 (Cogitatio Fidei, 149). 

Regularly, the expression used is in unum convenire which not just means “to come together 
in one place,” but also indicates the building of a consensus. See SIEBEN, “Selbstverständ- 
nis,” 12. 

5 Tbid., 12-13. 
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does not organise them. This explains that a synod always starts and ends 
with a liturgical celebration. 


According to Sieben, the particular synods, especially the national synods, 
such as those celebrated in France and in Spain, considered themselves fully 
competent in matters not only of Church discipline but also of doctrine.” 
This raises the question of the relationship of these synods to Rome and to 
the pope. The council of Sardica (342/3) tried to regulate in a more juridical 
way the situation that existed in the second and third centuries where both 
just functioned one beside another. The council established a kind of appeal 
in the sense that the pope should function not as a higher instance but should 
exercise some kind of supervision over the synods. However, the East did 
not recognise these canons, and the West forgot them quickly. During the 
ninth century, these canons became relevant again. Hincmar of Reims inter- 
preted them as attributing to the pope the right to check the judgment of a 
particular synod and then either to confirm it or to order a new process that 
could take place with the participation of additional neighbouring bishops or 
of some Roman legates.** History shows how the popes regularly intervened 
to reinforce their primatial pretentions, insisting on the fact that a relationship 
of dependency existed between the particular synods and the pope. However, 
Pope Leo the Great (440-461), in spite of his strong awareness of the pon- 
tifical primacy, considered himself not as the immediate superior of the par- 
ticular synods but as the ultimate person to intervene when the inferior 
instances are not capable of dealing with a question. So, he practised a kind 
of subsidiarity. He was of the opinion that these synods could act on their 
own as long as they were capable of realising their fundamental scope, that 
is, to bring peace and to settle conflicts." Some centuries later, Pope Nicho- 
las I (858-867) insisted on the right of the Roman Pontiff to convoke and to 
confirm particular synods. He thus conceived the role of the Roman Pontiff 
as sovereign with respect to these synods.*° 


Even if we cannot just copy the visions and acts of the Church during the 
first centuries of its history, this necessarily brief overview makes us wonder 
how we can reconcile today the papal primacy with a greater autonomy of 


53 Ibid., 19-20. The author sees proofs of this in the fact that, for instance, the acts of several 


councils of Toledo contained their own symbols of faith and in the fact that these councils 
considered justified to check the orthodoxy of the acts of ecumenical councils (see the Fourth 
Council of Toledo in 684 with regard to the sixth ecumenical council) or to reject the critiques 
of Pope Benedict II concerning some formulations in the “Apologeticum” of Julian. 

54 SIEBEN, “Selbstverstindnis,” 21-23. 

5 Ibid., 23-32. 

56 SIEBEN, “Selbstverstindnis,” 32-35. 


248 STUDIA CANONICA | 53, 2019 


regional instances such as particular synods and episcopal conferences, espe- 
cially in the field of their teaching authority, the topic here under review. 
Would it be possible to find out the proper nature of these last instances in 
a positive Way, conceiving them as instances that bring something more than 
just the sum of bishops acting together‘? and without pretending to exercise 
the same authority as the college of bishops with the Roman Pontiff for the 
entire Catholic Church? A starting point would be to look at the service to 
the Church communities rendered by these instances and exploring what 
could be the results “produced” by the episcopal conferences: doctrine and 
decisions corresponding to the good of the portions of the People of God, 
taking into account their sensus fidei, and elaborated in light of the Word of 
God and in obedience to the Holy Spirit, thus reconciling the aforementioned 
horizontal and vertical consensus. The aim should not be a democratic one, 
such as to elaborate a consensus or even unanimity, but to discover the truth 
and to realise adhesion to it and recognition by the bishops present that the 
result of their discussions really corresponds to God’s will. This should bring 
the awareness that the teaching authority or the disciplinary decisions of the 
regional gathering have a value superior to that of the sum of the individual 
bishops. Each bishop exercises his authority in the synod, taking into account 
the sensus fidei of the faithful entrusted to his pastoral care, but in such a 
way that he recognises at the same time the truth and the authority of the 
other bishops and the sensus fidei of their Churches. A more spiritual and at 
the same time pragmatic approach does not seem to be inconvenient for 
institutions that are mainly of ecclesiastical origin.’ 


2 — The Teaching Authority of Synods of Bishops of 
a Patriarchal Church from a Canonical Perspective 


Having studied the theological foundations of synodality and of regional 
gatherings of bishops and their teaching authority, we now turn to the synods 
of bishops of the patriarchal Churches from a canonical perspective with the 
canons of the CCEO. We shall consider the actors in the teaching authority 


57 Even FRANCIS, Post-synodal Apostolic Exhortation Evangelii gaudium, no. 235 mentions: 


“The whole is greater than the part, but it is also greater than the sum of its parts.” 

58 Orsy, Teaching Authority, 242-243 tries to find a way out of the dilemma between the 
divine and the purely human law as origin of the episcopal conferences. In his opinion, “the 
need for several bishops to get together and provide pastoral care for the faithful that is 
beyond the resources of the individual pastors may be indeed part of their divinely imposed 
obligation. In other terms, divine law may be binding the bishops to seek collective action.” 
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and the procedure of decision-making, and doctrinal declarations and other 
objects of the teaching authority. 


2.1 — Actors in the Teaching Authority of the Eastern Catholic 
Patriarchal Churches and the Procedure of Decision-making 


Reading again the conciliar decree on the Eastern Catholic Churches, Orien- 
talium Ecclesiarum, from the perspective of our topic, I was struck by the 
fact that the decree does not explicitly speak about the teaching authority in 
these Churches. In respect of the authority of bishops and patriarchs, the decree 
just mentions that the patriarchs and their synods are the superior authority for 
all the business of the patriarchate. The specific acts that are mentioned are 
juridical, that is, establishing new eparchies and the selection of bishops (within 
the boundaries of the patriarchal Church).*? However, this list is not exhaustive, 
and the general assertion about a competence for all the business of the patri- 
archate can include the teaching function of the synod. The patriarchal function 
is presented mainly from a juridical point of view, speaking about the jurisdic- 
tion the patriarch exercises over all the bishops, including the metropolitans, 
clergy, and faithful of his Church.® This implies that we also have to turn to 
other conciliar documents to know more about the teaching authority in the 
Eastern Catholic Churches. Texts like LG 12 and 25 come immediately into 
view. We can refer here to the contribution of Peter De Mey in this volume, so 
I shall not enter into details. Let me just observe that LG does not specifically 
speak about patriarchs and synods of bishops in the Eastern Churches. 


Turning now to the relevant chapter of the Code of Canons of the Eastern 
Churches, at a first glance its structure and perspective concerning the teach- 
ing authority are surprising. It seems to consider the teaching function as part 
of the ecclesiastical magisterium.f! Immediately after the statement that the 
Church has the right and the obligation to preach the Gospel, the CCEO 
establishes that, even if the function of teaching in the name of the Church 
belongs only to the bishops, others share this function according to the norm 
of law, such as their collaborators, based on their ordination, and those who 
have not been ordained but who have received a mandate to teach.” This 


° OE9. 

60 OE7. See also CCEO c. 56. 

61 Title XV of the CCEO, “Ecclesiastical Magisterium,” immediately starts with a chapter on 
“The Teaching Function of the Church in General.” 

CCEO c. 596. Concerning the non-ordained, the basis is a fundamental right to study sacred 
sciences and, if the person is suitable, to receive a mandate to teach sacred sciences. See 
CCEO c. 404 §§ 2 and 3. 
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demonstrates that the teaching function in the Church is not reserved in an 
exclusive way to the bishops. George Nedungatt stresses the fact that collab- 
orators and non-ordained also exercise teaching authority, and that they exer- 
cise it in the name of the Church. However, since this way of teaching does 
not represent authentic, or authoritative, teaching, the faithful have no obli- 
gation to accept it. So, concerning the authors of the teaching authority, we 
just have to ask ourselves each time who is speaking, on which title (personal 
or in the name of the Church), and what importance has this teaching espe- 
cially in regard to the response that is required from the faithful. 


In line with the Second Vatican Council, the CCEO designates the bish- 
ops who are in communion with the Head and the members of the college 
(of bishops) as authentic doctors and masters of the faith when they act on 
their own or gathered in synods or in particular councils.“ This shows that 
the synod of bishops of a patriarchal Church can exercise teaching authority, 
a competence which, however, is not explicitly mentioned in the canons on 
this synod.® 


Since the way of exercising this competency, the way of decision-taking, 
has not been detailed anywhere, the teaching function of the synod of bish- 
ops in the patriarchal Church has to be exercised according to the norms on 
the synod in general. Synodal decisions enter into force when they have been 
approved by the absolute majority of those present.® Concerning the relation 
with the Holy See or the Roman Pontiff, it is only established that the acts 
of the synod regarding laws and other decisions have to be sent as soon as 


63 G. NEDUNGATT, commentary on Title XV, in G. NEDUNGATT (ed.), Guide to the Eastern 
Code, Rome, PIO, 2002, 440 (= NEDUNGATT [ed.], Guide to the Eastern Code). 
64 CCEO c. 600. See also CCEO c. 605. These canons have their origin in the project of the 
Lex Ecclesiae Fundamentalis (LEF). Georg GANSWEIN describes how, in this project, the 
initial reference to synods and episcopal conferences has been cancelled in 1974 because 
the bishops themselves were, among other things, of the opinion that episcopal conferences 
do not have a magisterial function. See “I vescovi ... sono autentici dottori e maestri della 
fede. Annotazioni sulla genesi e l’interpretazione del can. 753 CIC,” in ZE, 14 (2002), 135- 
155 (= GANSWEIN, “I vescovi”). 
In 1977, a reference to institutions was reintroduced, that is, synods were mentioned again, 
certainly because of the Eastern Catholic Churches, but substituting the episcopal conferen- 
ces with “particular councils.” See GANSWEIN, “I vescovi,” 141-143. The corresponding 
canons of CCEO initially spoke of synods, only between 1983 and 1987, when the LEF 
project had been abandoned and the canons in the future CCEO had to be adapted, the 
mention of particular councils has been introduced besides the synods. See Nuntia, 10 
(1980), 68, c. 4; Nuntia, 17 (1983), 19-20, cc. 15-15 sexies and Nuntia, 24-25 (1987), c. 597. 
See CCEO cc. 102-113. These canons mainly focus on juridical acts of the synod. 
CCEO c. 107 § 2 in conjunction with c. 924. This last one is a general canon applicable to 
all kinds of collegial acts. 
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possible to the Roman Pontiff.? The teaching function of the synod belongs 
of course to the category of the other decisions. Since no mention is made 
of approval, confirmation, or review by the Holy See or the Holy Father, this 
also applies, in our opinion, to the teaching function of the synod. It repre- 
sents an important difference from the episcopal conferences of the Latin 
Church,® and it shows a certain degree of autonomy of the patriarchal 
Church in regard to the Roman Pontiff and the Holy See. The synod of 
bishops can vote, adopt, and even promulgate its laws and decisions before 
transmitting them to the Holy See. This transmission obviously can lead to 
an eventual intervention of the Roman Pontiff or of the Holy See, if neces- 
sary. But the evaluation of the acts and decisions by these instances is not a 
preliminary requirement or a constitutive element of these decisions. 


What of the position and role of the patriarch in the synod of bishops? 
The relationship between the patriarch and the synod of bishops as it appears 
from the functioning of the synod demonstrates that the synod does not com- 
pletely depend on the patriarch. It really constitutes together with the patri- 
arch the superior instance of government in the patriarchal Church. Even if 
the patriarch is the person who can decide on the time at which the bishops 
have to be gathered in a synod, who convokes it, prepares the agenda, pre- 
sides at the synod, and can break the tie by his vote,” he has to assume 
these acts in a collegial way. The other bishops of the patriarchal Church 
have, for instance, a right of initiative, since one-third of them can request 
the convocation of a synod.’! Besides that, they have to be heard in order to 
establish the agenda, and the agenda has to be submitted for approval by the 
synod at the opening session.” During the synod, even other topics can be 
added, provided that one-third of the bishops present consents to it. All 
these aspects show the synodal way of government in the patriarchal Church. 
The acts of the synod are collegial acts;” the patriarch functions mainly as 


6 CCEO c. 111 § 3. 

The m.p. Apostolos suos does not concern the synods of bishops of the Eastern Churches. 
See footnote 47. 

© CCEO cc. 103, 106, and 108. 

” CCEO c. 924, 1°. 

1 CCEO c. 106 § 1, 3°. 

7 CCEO c. 108 § 2. 

CCEO c. 108 § 3. We even could add another aspect that goes beyond the topic of our paper 
here, but that shows a certain autonomy of the synod in respect to the patriarch: the authen- 
tic interpretation of laws of the synod in the end always belongs to the synod as such, even 
if the patriarch can make such an interpretation in a temporary way, that is until the forth- 
coming synod. See CCEO c. 112 § 2. 

We referred already to c. 924 as regards the votes. This canon precisely speaks of collegial 
acts. 
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one of the members, even if his function as head of the Church attributes 
specific tasks to him as noted above. 


An institution that puts into practice the task of the entire patriarchal 
Church, bishops and other faithful, with regard to the possible exercise of 
the teaching function is the patriarchal assembly. It is composed of bishops, 
religious superiors, rectors and deans of educational institutions, such as 
Catholic and ecclesiastical universities and faculties or major seminaries, and 
of at least four representatives of each eparchy (a pastor, a religious or a 
member of a society of common life, and two laypersons).”> The assembly 
has a large pastoral scope. It assists the patriarch and the synod especially in 
view of the forms and methods of the apostolate and ecclesiastical discipline. 
It should adapt them to the current circumstances of time and to the common 
good of the respective Church.76 


In our opinion, this institution allows for the exercise of the prophetic 
office by the faithful based on their baptism and anointing, as mentioned in 
LG 12 and 35. One of the canons on the rights and obligations of all the 
Christian faithful establishes that the faithful, deeply attached to the word of 
God and to the living authentic magisterium of the Church, are not only 
bound to maintain integrally the faith, but also to profess it openly and to 
acquire a deeper practical understanding of it and to make it fruitful in works 
of charity.” This text, on the one hand, expresses the fact that faith is a gift 
and, on the other hand, that faith is evolving because it is in search of fuller 
understanding and operating by means of works of charity.’* This same per- 
spective applies to the teaching function of the Church as we will see below.” 
To these rights corresponds a requirement of education: laypeople have a 
right and an obligation to acquire a deeper understanding of the doctrine of 
the Church, not only to be able to live according to it, but also to make it 
known and, if necessary, defend it.8° The CCEO underlines its importance 
in circumstances where people can hear the gospel and know Christ only 
through them.*! As we saw already, the evangelical task of making the mes- 
sage of salvation known to all people of all times and of all places also 


® CCEO c. 143. 

7% CCEO c. 140. 

7 CCEO c. 10. This canon mentions that their faith has been preserved and transmitted at a 
great price by their forefathers, thus making reference to the historical circumstances of the 
unions and the difficulties that the Eastern Catholic faithful sometimes had to face. 

78 See Nuntia, 10 (1980), 67. 

1 See CCEO c. 601. 

8 CCEO c. 404 § 1. 

8! CCEO cc. 14 and 406. 
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pertains to the Christian faithful,’ and we know that evangelization is part 
of the teaching function of the Church. Based on these theological founda- 
tions, laypeople can take part in a patriarchal assembly and even express the 
sensus fidei fidelium. In this specific case, they will exercise their prophetic 
office not just in their own names but in the name of the Church, since they 
act as members of the patriarchal assembly. 


If it is true that the whole Church has as its task to profess and to testify 
to the faith received from the apostles, the Magisterium has the specific 
responsibility of transmitting and interpreting the revelation in an authentic 
and authoritative way,** and we know that this is reserved to the bishops as 
successors of the apostles.% In this sense, the patriarchal assembly has to 
function with each member acting according to his or her status in the 
Church. 


Bishops of a patriarchal Church also might gather in another type of insti- 
tution called the assembly of hierarchs of different Churches sui iuris. “Hier- 
arch” is a generic name for several Church authorities such as patriarchs and 
other heads of Churches sui iuris, as well as bishops, but also for those who 
did not receive the episcopal consecration but who perform certain functions 
in the Church, such as certain major religious superiors or an apostolic 
exarch.% The constitution of this type of assembly belongs to the Holy See. 
Its scope should be to pool resources for the common good of the Churches 
(plural!), so that unity of action is fostered, common works are facilitated, 
and the good of religion is more readily promoted and ecclesiastical disci- 
pline more effectively preserved. The hierarchs might belong to any Church 
sui iuris, including the Latin Church.$? 


The decisions of this assembly have to fulfill three conditions in order to 
have juridically binding force: 1. they should not contain anything that could 
be prejudicial to the rite of each Church sui iuris or to the power of the heads 
of these Churches and their synods of councils; 2. they should have been 
adopted with at least two-thirds of the votes; 3. they must be approved by the 
Holy See. Decisions that go beyond the competences of this assembly, even 
when they have been adopted unanimously, have no force unless the Holy 


82 CCEO c. 14. See footnote 54. 

Even if it constitutes a separate title in the CCEO (that is Title XIV on evangelization of 
peoples), it is part of the teaching function. See Nuntia, 17 (1983), 3-17. 

84 See R. FISICHELLA, “Magistero,” in G. CALABRESE, Ph. GOYRET, and O.F. PIAZZA (eds.), 
Dizionario di Ecclesiologia, Rome, Citta Nuova, 2010, 825-838 (825). 

See for instance DV 7. 

86 Latin canon law speaks of “Ordinaries.” See CCEO c. 984 §1; CIC, c. 134 § 1. 

87 CCEO c. 322$ 1. 
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Father approves them. This implies that the assembly can also exercise 
teaching authority. George Nedungatt compares the norm on the binding force 
of decisions, not excluding matters of magisterium, of this assembly with the 
provisions of Apostolos suos concerning the episcopal conferences.* This 
motu proprio indeed concerns such assemblies to the extent that these are 
comparable to episcopal conferences.” A general comparison between these 
two types of institutions immediately shows some similarities, but even more 
differences.?! However, Nedungatt rightly notes the similarities, almost iden- 
tical, concerning the provision on the binding force of decisions. 


By way of conclusion, we can say that all the faithful in the patriarchal 
Church participate in the prophetic function of Christ and of the Church. 
They do so on the theological basis of their baptism (and confirmation, the 
chrismation with holy myron). Juridically speaking, they act in their own 
name on behalf of their own faith. The bishops exercise the teaching function 
in the name of the Church. They accomplish this task not in an exclusive 
way, since those who collaborate with them on the basis of sacred ordination, 
as well as laypeople who received a mandate to teach, share in this function. 
The bishops are the authentic teachers; the persons in the other categories 
are not. This distinction has consequences for the doctrinal value of the 
teaching. In the case of authentic teaching, there is a binding force; in the 
other case, the teaching is not binding. 


The bishops and the head of the patriarchal Church exercise teaching 
authority either individually or gathered in synods or in particular councils. 
The CCEO knows several types of gatherings: synods of bishops of the 


8 CCEO c. 322 § 2. 

89 NEDUNGATT (ed.), Guide to the Eastern Code, 443. 

90 See above, footnote 47. 

Let us list just some similarities apart from the procedure concerning the binding force of 
the decisions. Both kind of institutions are assemblies of bishops as well as of non-bishops, 
who have to govern a portion of the People of God. The fostering of unity of action can be 
identified as the aim of both institutions. The Holy See is the competent authority to erect 
these institutions. Its statutes have to be submitted to the Holy See, this is for approval in 
case of the assembly of hierarchs of different Churches sui iuris, for recognitio concerning 
the episcopal conferences. A difference resides in the fact that matters that exceed the com- 
petence of the assembly, even if passed by a unanimous vote, have to be approved by the 
Roman Pontiff himself. See CCEO, c. 322 § 3. This probably can be explained by the fact 
that the interests of several Churches are at stake. The Roman Pontiff is the person who 
really is able to guarantee them for each individual Church sui iuris as the one who presides 
in charity. With respect to the episcopal conferences, such cases can be handled by the Holy 
See when it concerns decrees, and in case of doctrinal declarations, a recognitio by the Holy 
See (which can be a dicastery of the Roman Curia) is necessary only when unanimity is 
lacking. See m.p. Apostolos suos, no. 22 and art. 1. 
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patriarchal Church, the patriarchal assembly, and the assembly of hierarchs 
of different Churches sui iuris. Notably, the synods of bishops have a large 
scope for teaching, since no approval, confirmation, or review is required for 
their acts. 


2.2 — Doctrinal Declarations and Other Objects of the Teaching 
Authority 


Having taken a look at the actors in the exercise of teaching authority, we 
can now turn to the content of the teaching. The CCEO contains some indi- 
cations concerning the content of doctrinal declarations. We shall present 
them first. Then, we shall give an overview of the different topics and objects 
in the field of the teaching authority. 


2.2.1 — Doctrinal declarations 


The CCEO insists on the diversity and inculturation of the teaching 
authority, thus applying the teaching of the Second Vatican Council to the 
Eastern Catholic Churches. The Council spoke about the duty of the Church 
to scrutinize the signs of the times and to interpret them in the light of the 
Gospel. “Thus, in language intelligible to each generation, she can respond 
to the perennial questions which men ask about this present life and the life 
to come, and about the relationship of the one to the other.’”’*? This quotation 
from Gaudium et spes forms the basis for one of the canons on the ecclesi- 
astical magisterium.” During the revision process, it was brought even more 
into conformity with the formulation of the Council. However, other ele- 
ments were added. The canon does not mention the task of the Church as 
such but states that it is up to each Church (sui iuris) to carry out this task, 
which in the first place is the responsibility of the patriarch and the bishops. 
They should adapt the answers to the perennial questions about the meaning 
of life to each generation and culture, and they should provide for “Christian 
solutions to the more pressing problems having examined the signs of the 
times in the light of the gospel, so that the light of Christ might shine more 
brightly everywhere, illuminating all people.”®° George Nedungatt, who was 
the relator during the revision of these canons, is of the opinion that “it is 
not enough for Pastors just to repeat what has been handed down; the 


2 GS 4. 

3 CCEO c. 601. 

9% See Nuntia, 17 (1983), 20-21. 
% CCEO c. 601. 
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pastoral magisterium should also be relevant (cf. Gaudium et Spes, nn. 4, and 
46 and 62). All this may be summed up in one word: inculturation. ”®°® 


Immediately following is a norm about the recognition and utilization of 
the contributions of other than the sacred sciences in pastoral care in order 
that the faithful are led to a more conscious and reflective life of faith,” thus 
repeating elements of GS 62. It seems a bit strange that a canon on pastoral 
care has been placed in the title on ecclesiastical magisterium, but it shows 
the continuum between magisterium and pastoral care. The latter springs 
from the former and is a privileged field for putting the faith into practice. 


The unity of faith and the diversity of its expressions are also taken into 
account. Because it directly concerns the topic of study, we would like to 
quote the text integrally. “It is above all for the pastors of the Church to be 
diligent in ensuring that amidst the varieties of doctrinal enunciations in the 
various Churches, the same sense of faith is preserved and promoted, so that 
the integrity and unity of faith suffer no harm, but rather that the catholicity 
of the Church is brought into a better light through legitimate diversity.”°° 
According to Nedungatt, theological pluralism as a consequence of incultur- 
ation is legitimate and can highlight the catholicity of the Church. It should 
not damage the unity of faith but rather promote the same sense of faith.” 
Our author refers to the Decree on Ecumenism, UR 17. This text speaks 
about the legitimate diversity that should exist, not only in liturgy and disci- 
pline, but also in the expression of theological doctrines, precisely because 
of the difference of expression between the East and the West. Certain 
aspects of the mystery of revelation have been better grasped and explained 
by one tradition than by the other. The variety in theological formulations 
should be considered as complementary rather than conflicting. In the same 
text, the council declared that the spiritual, liturgical, disciplinary, and theo- 
logical heritage in the various traditions belongs to the full Catholic and 
apostolic character of the Church. 1° 


To illustrate this, it suffices to think of some differences in the doctrine 
on the sacraments. In the Latin Church, the sacrament of confirmation is 
administered by the bishop who is the ordinary minister of this sacrament. 
This contact with the bishop had led to delays in the celebration, and the 
traditional order of the three sacraments of Christian initiation was changed 
by this. As a result, we nowadays have in the Church of the West a theology 


% Nuntia, 10 (1980), 68. 
9% CCEO c. 602. 

% CCEO c. 604. 

9 Nuntia, 10 (1980), 69. 
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that stresses that a certain maturity is required for reception of this sacra- 
ment. This is completely different in the Eastern (Catholic) Churches where 
the infant receives the three sacraments of initiation at the same time based 
on a theology that stresses the effects of the grace that is received at that 
moment. !0! 


Another difference between the traditions of East and West is the role 
attributed to arts, especially sacred arts. In his commentary, Nedungatt 
underlines the fact that the CCEO singles out sacred art, especially icons and 
other sacred images, as means of the teaching function of the Church. They 
are closely connected to the liturgy, which has a singular teaching power 
according to the genius of the Eastern traditions.'!© In catechesis, as well, the 
traditions of the respective Church sui iuris in the field of iconography have 
to be highlighted.! These elements find their expression in a norm that 
underlines the unique power of literature and arts to express and communi- 
cate the sense of faith; therefore, they have to be promoted, recognizing due 
freedom and cultural diversity.!™ 


In a certain way, legitimate diversity is also, at least implicitly, mentioned 
in respect to the assembly of hierarchs of different Churches sui iuris, since 
the collaboration and unity of action that has to be fostered by the method 
of “sharing the insights of wisdom born of experience and by the exchange 
of views.”!° This implies that a legitimate diversity will not just exist 
between the traditions of the East and the West but can be present also 
among the Eastern Catholic Churches and their traditions. The fact that the 
Catholic Church nowadays is a worldwide Church raises the question in what 
measure the doctrine of the Church can and should be adapted to local trad- 
itions. And what should be the criteria for such traditions: a continent, a 
region, a country, or a cultural space? What are the limits of diversity? 
Besides that, the Eastern Catholic Churches are confronted by the fact that 
many of their faithful today live in Western countries. What consequences 
does this situation have with respect to their rites? 


101 For some other very interesting examples, see Péter SZABO, “Segni di ‘pluralità teologica’ 


nel CCEO: progressi e limiti,” in PONTIFICIO CONSIGLIO PER I TESTI LEGISLATIVI, L’atten- 
zione pastorale per i fedeli orientali. Profili canonistici e sviluppi legislativi, Atti della 
giornata di studio tenutatsi nel XXV anniversario della promulgazione del Codice dei 
Canoni delle Chiese Orientali, Rome, Sala San Pio X, 3 ottobre 2015, Libreria Editrice 
Vaticana, 2017, 113-162. 

102 NEDUNGATT (ed.), Guide to the Eastern Code, 433. 
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14 CCEO c. 603. 
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Concerning the content of faith, the Eastern Catholic Churches obviously 
have to respect the same levels of magisterium as the Latin Church. They go 
from the deposit of faith and the definitive teaching of the supreme authority 
in matters of faith and morals to non-definitive universal teaching in these 
matters by the Roman Pontiff or the college of bishops and to authentic indi- 
vidual or collective teaching in particular synods or councils.!% The respective 
responses to this by the faithful are also the same. This has to do with the 
source of these texts, since they find their origin in the project of the Lex 
Ecclesiae fundamentalis (LEF). As a consequence, these texts are the same in 
both Codes. We can only regret that, when the project of a LEF was aban- 
doned, the texts were not revised or adapted for integration in the respective 
codes of canon law. Thus, the CCEO, when speaking about infallible teaching, 
presents first the infallible teaching of the Roman Pontiff and only in a second 
moment the infallible teaching of the college of bishops, either assembled in 
an ecumenical council or dispersed throughout the world.! Precisely from an 
Eastern perspective of synodal government, it would have been more appro- 
priate to invert these two modes of infallible teaching. 


One of the tasks of bishops, especially when assembled in synods or 
councils, is to promote the integrity and unity of faith and good morals in an 
authoritative way, to guard and to defend them conscientiously, and to repro- 
bate opinions contrary to them, or to warn about things that can endanger 
them.!°8 This norm has no equivalent in the C1C.1® 


2.2.2 — Other objects of the teaching authority 


Let us now turn to the objects of the teaching authority of the synod of 
bishops of the patriarchal Church and of the patriarch, head of this Church. 
First of all, we have to keep in mind that the patriarch is a bishop, that is, on 
the sacramental level, his situation is the same as that of other bishops.!!° 


106 See CCEO cc. 597-600. 

107 CCEO c. 597 $$ 1 and 2. 

108 CCEO c. 605. Concerning the actual c. 605, the mention of ‘councils’/’consilia’ has been 
introduced only after 1988 in order to take into account that certain Churches sui iuris, more 
precisely the Metropolitan Churches sui iuris, do not have a synod of bishops but a council 
of hierarchs. See Nuntia, 28 (1989), 77, c. 602. 

Both codes contain a norm on the obligation of the individual eparchial/diocesan bishop in 
respect to the integrity and unity of the faith (CCEO c. 196 § 2; CIC, c. 386 § 2), but a norm 
concerning a collegial obligation of the bishops whenever they are gathered in an assembly 
is lacking in the CIC. 

The patriarch as bishop of an eparchy has the same rights and obligations in this field as the 
other eparchial bishops. See, for instance, CCEO c. 196. 
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He also functions as an eparchial bishop concerning his own eparchy and 
some other places.!!! The powers he exercises as head of the patriarchal 
Church are rooted in his office, which means that it is ordinary power, 
acquired at his enthronement.!!* 


The synod of bishops of the patriarchal Church is one of the competent 
authorities that can forbid the Christian faithful to use or to pass on to others 
instruments of social communication that can be detrimental to the integrity 
of the faith.!'? The same synod has to draw up a list of censors, and it can 
set up a commission of censors for the judgment of books.!!4 Editions of 
Sacred Scripture require the approval of a hierarch, but its extension is lim- 
ited to the eparchy of the hierarch. This seems to imply that such editions, 
when they should be in use in the whole patriarchal Church, have to be 
approved by the synod of bishops.!!> The edition of catechisms and other 
books of catechetical instruction require ecclesiastical approval.!!$ Since the 
synod of bishops is competent to enact norms on catechetical formation and 
has to see to it that catechisms adapted to various groups of faithful are 
prepared, promoted, and coordinated among themselves,!!” it seems logical 
to conclude that the same synod is the competent instance to approve the 
edition of these books. However, no mention is made of a prior approval by 
the Holy See. The drafters of the CCEO were of the opinion that this approval 
can be found only in documents that are in force in the Latin Church.!'® 
Besides that, they also insisted on the fact that there is no parallel between 
the episcopal conferences in the Latin Church, competent for the edition of 
catechisms after prior approval of the Holy See,!!° and the synods of bishops 
of the Eastern Churches. 120 


Several objects are regulated by a mixed competence, that is, the patri- 
arch is competent, but he needs an act of the synod of bishops. The patri- 
arch, with the consent of the synod of bishops of the patriarchal Church 


111 See CCEO c. 101. 
112 CCEO cc. 75 and 77. 
18 CCEO c. 652 $ 2. 

14 CCEO c. 664 § 1. 

15 CCEO c. 663. 

116 CCEO c. 658. 

17 CCEO c. 621. 
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Reference is made to the Directorium catechisticum generale of the Congregation for the 
Clergy, 11 April 1971, art. 134 and to the decree Ecclesiae pastorum, 19 March 1975, art. 4 
§ 1 and its interpretation, published in AAS, 72 (1980), 756. See the drafting process in 
Nuntia, 17 (1983), 53-54. 

"19 CIC c. 775 § 2. 

120 See Nuntia, 17 (1983), 54 and Nuntia, 28 (1989), 80 referring to c. 618 on p. 78. 
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and after prior consultation with the Holy See, is competent to erect or 
approve a Catholic university within the territorial boundaries of the same 
Church.!?! This also applies to the erection or approval of ecclesiastical 
universities or faculties.!?? And the edition of books of prayers and devo- 
tions require ecclesiastical permission; ecclesiastical approval is required 
for the books used during the liturgy.!# The patriarch is the authority to 
whom the approval of liturgical texts is reserved, however, after prior 
review of the Apostolic See and with the consent of the synod of bishops 
of the patriarchal Church.'*4 The patriarch and the synod are also compe- 
tent with regard to the translations of the liturgical books after sending a 
report to the Holy See. Another competence of the patriarch with the 
consent of the synod of bishops of the patriarchal Church concerns the 
reception of a bishop of an Eastern non-Catholic Church into the Catholic 
Church.'*° This seems to be just an administrative act, however, since the 
person should accomplish a doctrinal and spiritual preparation suited to his 
condition, the judgment concerning this preparation could involve the exer- 
cise of teaching authority of both instances.!?7 


One of the rights of the patriarch that he can exercise alone is to address 
instructions to the faithful of this Church in order to expound the right 
doctrine, to promote piety, and to approve exercises that favor the spiritual 
good of the faithful, as well as to correct abuses. He can also write encyc- 
licals to his Church about questions that concern his Church and its rite.l?8 
With regard to prayers and pious exercises, the patriarch can do the same 
as the local hierarch on the level of the patriarchal Church.!”? This implies 
a vigilance and evaluation concerning their conformity to the norms of the 
Church,!*° which can imply the exercise of teaching authority. 


! CCEO c. 642 § 2. 

2 CCEO c. 649. 

3 CCEO c. 656. 

The proposal to abolish the prior review of the Holy See was not accepted. The maxim “lex 
orandi, lex credendi” was forwarded, as well as the fact that the norm is already a mitigation 
of the former law. On the other hand, it corresponds to the authentic traditions of the East- 
ern Churches in matters of collegiality to condition the approval of the patriarch by the 
consent of the synod of bishops. See Nuntia, 17 (1983), 53. 

125 CCEO c. 657 §§ 1 and 2. 

26 CCEO c. 898 § 1. 

27 CCEO c. 897. 

128 CCEO c. 82, 2° and 3°. 

19 CCEO c. 96. 

The CCEO does not have any norm on this topic with respect to the local hierarch. However, 
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By way of conclusion, we can say that the CCEO leaves space for divers- 
ity in unity, especially in the field of the teaching authority. This, obviously, 
has to do with the differences between the Eastern and the Western traditions 
and also with the variety of rites in the Eastern Catholic Churches. In teach- 
ing, the bishops have to answer to the perennial questions about the meaning 
of life. The method in this field is to establish a connection between the signs 
of time and the gospel. The CCEO also adopts a very broad perspective with 
its attention to other sciences besides the sacred ones, as well as for the 
aesthetical dimension of the faith with literature and arts. 


With respect to the objects of the teaching authority, we can conclude that 
the patriarch has very few competences in the field of the teaching authority 
that he can exercise without consulting or obtaining the consent of the bish- 
ops, the members of the synod. This signifies that the teaching authority is 
exercised mainly in a collegial way. The synod of bishops and the patriarch 
are relatively autonomous. No prior approval of the Holy See is necessary 
for the edition of catechisms and the erection or approval of an ecclesiastical 
university or faculty within the territory of the patriarchal Church. This is 
presented as a mixed competence between the Holy See, the patriarch, and 
the synod of bishops of this Church. 


Conclusion 


We can agree with George Nedungatt that “most of the ecclesiastical 
magisterium is common magisterium exercised as the prophetic (teaching) 
function of the Church common to all the Christian faithful by virtue of 
baptism and chrismation.”!*! So, it is accomplished by private persons. The 
ordained who are collaborators of the bishop, as well as those who have 
received a mandate to teach, exercise the teaching function in the name of 
the Church, which means in an official way. However, the bishops are the 
only ones who can teach authentically in the name of the Church. 


The Eastern traditions express probably better than the Latin that teaching 
is a characteristic of the whole Church. In our opinion, the CCEO implicitly 
expresses some awareness of the synodal dimension of the Church as such and 
of the sensus fidei fidelium since the patriarchal assembly, composed of several 
categories of faithful of the patriarchal Church, aims to assist the patriarch and 
the synod of bishops of the patriarchal Church in matters of major importance. 
These mainly seem to be of a pastoral nature but could concern the teaching 
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function of the Church as well. However, since the canons of the CCEO 
regarding this institution present only a legislative framework, many things are 
left to the determination of the statutes of this assembly. We could think here 
of a more explicit way of transmitting the results of the patriarchal assembly 
to the patriarch or to the synod of bishops of the patriarchal Church. Alterna- 
tively, an official and public communication, explaining if and how the results 
of the assembly have been taken into account by these authorities, would be a 
sign to the faithful that their opinions are taken seriously. The study of the St. 
Irenaeus Working Group highlights not only the fact that power in the Church 
has to be exercised in a spirit of service, but also that this includes the duty of 
accountability to the community. #2 


The bishops in the Eastern patriarchal Churches seem to have more auton- 
omy in teaching than their Latin brothers, at least when they gather in synods 
or in particular councils. There are no restrictions on the topics of teaching, 
apart from the obligation to respect the different levels of Church doctrines, 
especially as determined by the universal magisterium of the Church. Their 
votes on such subjects do not necessarily have to be unanimous, and they are 
not bound to ask for any approval, confirmation, or recognitio of the Roman 
Pontiff or the Holy See. At the same time, the unity of doctrine and of the 
Church in the diversity of expressions and cultures is expressed and appreci- 
ated in a positive way. This is especially important in the Eastern Churches 
with their diversity of origins, languages, and cultures, but it also has an 
increasing importance in the entire Catholic Church spread all over the world. 


These Eastern perspectives may lead us to the question if and how these 
same competences could be attributed to Latin bishops. Is there a difference 
in relationship to the fact that, in the East, the synods teach on the level of 
a Church sui iuris, while the Latin bishops exercise this function mainly on 
the level of one country or a region of the Latin Church? Are the differences 
in autonomy only the result of venerable traditions in the Eastern Churches, 
which would mean that the antiquity of these Churches justifies that they 
benefit from a greater autonomy than the Latin bishops? Or is it a question 
of numbers, the bishops in the Eastern synods being less numerous than the 
Latin bishops, implying a situation in which it is perhaps easier to discuss 
issues and to come to a common opinion? 

More fundamentally, we should come to a clarification of the nature 
of particular assemblies of bishops and try to see in these gatherings not 
just human institutions without theological importance. Perhaps certain 
institutions in the Church are not just of divine or of human origin but a 
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combination of both. The Second Vatican Council formulated something 
comparable in LG 23, mentioning especially the Eastern patriarchal Churches. 
It said that it is “by divine Providence” that some Churches coalesced in 
groups united among each other. Divine Providence is not just of human or 
purely ecclesiastical origin but expresses God’s will in His plans, in His 
design. 


Another aspect that needs to be developed is the relationship between 
decision-making in assemblies and the requirements formulated by Pope 
Francis concerning listening to the word of God and obedience to the Holy 
Spirit. Certain aspects are present when liturgies are celebrated or passages 
of Sacred Scripture are read at the beginning of a session. But do these acts 
really have an impact on the attitudes of the members of the assembly? 
Connected to this, in my opinion, is the absence of a culture in which mem- 
bers of the Church sincerely discuss with one another. Are we able to listen 
to each other’s arguments, to seek for reconciliation without avoiding frater- 
nal correction whenever necessary?! It implies that we take time to listen 
to and to discuss with each other, that we do not try to come too quickly to 
a consensus because the topic is on the agenda and a decision is required as 
the outcome of the discussions. How can we come to such a culture of dis- 
cussion, where the scope is truth-finding and not just consensus-building? 


Concerning the diversity in theological expressions, many topics could be 
deepened. The field of the sacraments, with differences that are not only 
disciplinary, could present an interesting area of research on this diversity. 
In short, many questions are left open. Our contribution can only be a start- 
ing point for further discussion and research on these questions. 


133 See BUCKENMAIER, Lehramt, 65. 
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EPISCOPAL CONFERENCES, PARTICULAR 
COUNCILS, AND THE RENEWAL OF 
INTER-DIOCESAN “DELIBERATIVE 

SYNODALITY” 


PETER SZABO 


“The council as an event of consensus is a creation of the Spirit” 
[Hermann-Josef Sieben] 


SUMMARY — Following a preliminary outline of some basic principles, 
the author makes some concrete proposals for a reform of the norms in the 
Code of Canon Law (CIC) governing conferences of bishops and particular 
councils. He takes a comparative approach, drawing on comparable norms 
of the Code of Canons of the Eastern Churches (CCEO). The goal is to 
achieve wider synodal activity in the Latin Church with greater openness to 
the participation of lay persons. 


RESUME — Après avoir présenté certains principes de base, l’auteur fait 
quelques propositions concrètes en vue d’une réforme des normes du Code 
de droit canonique (CIC) régissant les conférences des évêques et les con- 
ciles particuliers. Il adopte une approche comparative en s’appuyant sur les 
normes du Code des canons des Églises orientales (CCEO). L'objectif est 
d’accroître l’activité synodale dans l’Église latine avec une plus grande 
ouverture à la participation des laïcs. 


Introduction 


After the debates of the late 1980s, the institution of episcopal conferen- 
ces has returned to the centre of attention, largely as a result of pronounce- 
ments by Pope Francis.! Sceptical as some authors may be, it is well worth 


! The Second Vatican Council stated that, like the ancient patriarchal Churches, episcopal 


conferences are in a position “to contribute in many and fruitful ways to the concrete 
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involving the experience and the ius vigens of Oriental Catholic Churches in 
the reflection on the renewal of episcopal conferences and particular coun- 
cils. This article seeks to present conclusions yielded by a comparative 
approach: a preliminary outline of basic principles is followed by an exam- 
ination of the norms on episcopal conferences? and considerations about 
particular councils? in light of the analogous institutions of the CCEO. I shall 
attempt to make some concrete juridical proposals for the renewal of inter- 
diocesan/regional synodal institutions in order to achieve wider synodal 
activity in the Latin Church, more open to lay involvement. Although specific 
recommendations are also made, the present paper is only concerned with 
the theoretical possibility of the proposed changes. Considerations about 
their timeliness or opportuneness are beyond the limits of this study. 


realization of the collegial spirit.” Yet this desire has not been fully realized, since giving 
episcopal conferences a juridic status that would establish them as subjects of specific attri- 
butions, including genuine doctrinal authority, has not yet been elaborated. Excessive cen- 
tralization, rather than proving helpful, complicates the Church’s life and her missionary 
outreach. See FRANCIS, Post-Synodal Apostolic Exhortation Evangelii gaudium, 24 Novem- 
ber 2013, in AAS, 105 (2013), 1019-1137, no. 32. 
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dall’Apostolica sollicitudo: Il Sinodo dei Vescovi al servizio di una Chiesa sinodale, Vati- 
can City, LEV, 2016; Antonio SPADARO and Carlo M. GALLI (eds.), La riforma e le riforme 
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ment of the Church. Reflections on Pope Francis and Synodality,” in S1C, 52 (2018), 5-44. 
The literature on this subject is vast and mostly well known. Therefore, at this juncture, 
reference is made only to three recent studies reflecting the complexity of the question and 
the different approaches in this regard. See Carlos SCHICKENDANTZ, Le conferenze episco- 
pali. Questo auspicio non si é pienamente realizzato (EG 32), in La riforma (ftn. 1), 347- 
366; Antonio VIANA, “La cuestión de la posible potestad general de las conferencias epis- 
copales,” in Jus canonicum, 58 (2018), 261-290; Péter SZABÓ, II Sinodo episcopale della 
Chiesa patriarcale in raffronto alla Conferenza episcopale: possibilita e limiti di una 
“osmosi” tra i due istituti, in PONTIFICIO ISTITUTO ORIENTALE — PONTIFICIA UNIVERSITA 
S. TOMMASO D’AQUINO “ANGELICUM”, Il diritto canonico orientale a cinquant’anni dal 
Concilio Vaticano II. Atti del Simposio di Roma, 23-25 Aprile 2014, a cura di Georges 
RUYSSEN, Kanonika 22, Rome, Edizioni Orientalia Christiana, 2016, 335-370. 

See James Provost, “Particular Councils, ” in Michel THERIAULT and Jean THORN (eds.), 
Le nouveau Code de droit Canonique. Actes du V° Congrès international de droit canonique, 
Ottawa 19-25 août 1984, Ottawa, Université Saint-Paul, 1986, vol. 1, 537-562; Eloy 
TEJERO, Commentaries on particular councils in Exegetical Comm, vol. 2, 961-990; Nicolas 
IUNG, “Concile, I. Conciles particuliers,” in DDC, vol. 3, 1268-1280; Francis MURPHY, 
Legislative Powers of the Provincial Council. A Historical Synopsis and Commentary, 
Canon Law Studies 257, Washington, The Catholic University of America, 1947; Luigi 
SABBARESE, “Concilios particulares,” in Javier OTADUY, Antonio VIANA, and Joaquin 
SEDANO (eds.), Diccionario General de Derecho Canónico, Navarra, Editorial Aranzadi, 
2012, vol. 2, 420-426. See also the bibliography here referenced. 
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1 — Preliminary Remarks 


A prerequisite for any theological and ecclesiological discourse is recog- 
nition of the fact that revelation always is embodied and reflected in a 
specific human paradigm. Consequently, a well-known (but often neglected) 
demand that one must always keep in mind is the importance of distinguish- 
ing, as clearly as possible, between revealed truth and other requirements 
derived only from the proper theological system (but not from revelation 
itself). In the absence of this awareness, a theological vision and method (1.e., 
the “scientific system”) may lose sight of (or even may “overcome”’) 
revealed sources (often in a way completely unnoticed) and may even distort 
our knowledge of the content of these sources. In my view, the strictly and 
exclusively historical foundation of episcopal conferences, for example, is 
rather a thesis of a concrete theological paradigm (a changeable human prod- 
uct) and not an inviolable axiom required by revelation itself. 


The second prerequisite is the “diachronic principle,” according to which 
whatever was theologically possible in the past is theoretically not impos- 
sible in the future. If particular councils used to function as ordinary institu- 
tions of ecclesiastical government and were, on occasion, able to identify 
teachings which were subsequently received by the entire Church as 
definitive truths,* they ought not to be denied a similar role thereafter. 


No less persuasive an argument can be drawn from the comparison of the 
parallel institutions of the two Codes: CIC 1983 and CCEO 1990, both equally 
Catholic, promulgated by the same supreme legislator just a few years apart. 
Consequently, according to this “trans-ecclesial” principle, whatever is possible 
in the Eastern portions of the one and the same Catholic Church, similar (or 
even identical) juridical solutions cannot be considered as theologically impos- 
sible in the Western one, namely in Latin canon law, and vice versa. As we 


Sieben states: “To the degree that a consensus was reached with which it could basically 
be assumed that the other churches would agree, the early Church’s particular synods laid 
claim to being a final instance in questions of church discipline and faith.” See Herman- 
Joseph SIEBEN, “Episcopal conferences in the Light of Particular Councils during the First 
Millennium,” in Jur, 48 (1988), 34. 

According to Christopher O’Donnell, “The process of this reception is not always clear; 
there were hesitations over various councils which were not accepted by some Churches for 
a long time.... Other local councils were accepted as orthodox expressions of the faith, e.g., 
Carthage XV/XVI in 418, or the second council of Orange (529) ....” See O’ DONNELL, 
“Reception,” in id., Ecclesia: A Theological Encyclopedia of the Church, Collegeville, MN, 
Liturgical Press, 1996, 400; see also ftn. 79, infra. 

Claiming that a particular solution is theologically possible does not necessarily imply that the 
implementation thereof in a given historical context would also be expedient. Considering this 
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know, the first footnote to Apostolos suos—an affirmation curiously absent 
from the official edition of this motu proprio published in the AAS!—precludes 
any comparison between the synods of bishops of patriarchal Churches and 
Western episcopal conferences. This authoritative verdict, however, seems pre- 
cisely to be the evidence of the aforementioned controversial equation of the 
requirement of a concrete speculative system with that of revelation.’ Obviously, 
things of a different nature may also be the subject of comparison. What is 
truly harmful is not the comparison itself but conclusions hastily drawn from it. 


latter aspect is the legislator’s responsibility, even if it is true that the ecclesiological and ecu- 
menical principles mentioned above seem very much in favour of modifying the ius vigens. 
For a list of arguments in favour of the juridical transformation of episcopal conferences, 
see also SCHICKENDANTZ, Le conferenze (ftn. 2), 364-365. 
€ JOHN PAUL II, Apostolic Letter m.p. Apostolos suos, 21 May 1998, in AAS, 90 (1998), 641- 
658; English trans. in CLD, vol. 14, 347-367. “The Oriental Churches headed by Patriarchs 
and Major Archbishops are governed by their respective Synods of Bishops, endowed with 
legislative, judicial and, in certain cases, administrative power (cf. Code of Canons of the 
Eastern Churches, Canons 110 and 152): the present document does not deal with these. 
Hence no analogy may be drawn between such Synods and episcopal conferences. This docu- 
ment does concern Assemblies established in areas where there exist several Churches sui iuris 
regulated by Code of Canons of the Eastern Churches, Canon 322, and by their relative 
Statutes approved by the Apostolic See (cf. Code of Canons of the Eastern Churches, Canon 
322, 4; Apostolic Constitution Pastor Bonus, Art. 58), to the extent that these Assemblies are 
comparable to episcopal conferences (cf. Second Vatican Ecumenical Council, Decree on the 
Pastoral Office of Bishops in the Church Christus Dominus, 38).” [Emphasis is mine.] 
For the original text, see L’Osservatore romano, 138 (24 July 1998), 5. This warning is 
absent from the official edition of the text; see AAS, 90 (1998) 9, 641-658, 641; see also 
Evangelii gaudium, no. 32 (ftn. 1); SCHICKENDANTZ, Le conferenze (ftn. 2), 354, 363. 
For a recent critical analysis of the universalist ecclesiology behind this document, see Hervé 
LEGRAND, Communio Ecclesiae, communio Ecclesiarum, communio episcoporum, in La 
riforma (ftn. 1), 159-188. See also Francis SULLIVAN, “The Teaching Authority of episcopal 
conferences,” in Theological Studies, 63 (2002), 472-493. 
On the usefulness of comparisons between Conferences and Synods, Angel ANTON GOMEZ 
states: “Il rapporto di analogia [...] tra le Conferenze e i patriarcati d’Oriente indica una 
strada molto promettente per progredire nello status teologico delle conferenze episcopali e 
per determinare de iure condito et condendo la loro figura giuridica,” in Le Conferenze 
Episcopali, istanze intermedie? Lo stato teologico della questione, Turin, Edizioni Paolini, 
1992, 106-107. See also Paolo MONTINI, “Le Conferenze episcopali e i Sinodi delle Chiese 
orientali,” in Quaderni di diritto ecclesiale, 9 (1996), 433; Richard Potz, “Der Codex 
Canonum Ecclesiarum Orientalium 1990. Gedanken zur Kodifikation des katholischen Ost- 
kirchenrechts,” in Hans PAARHAMMER and Alfred RINNERTHALER (eds.), Scientia Canonum. 
Festgabe fiir Franz Pototschnig zum 65. Geburtstag, Munich, Roman Kovar, 1991, 408; 
Thomas J. GREEN, “The Legislative Competency of the Episcopal Competence: Present 
Situation and Future Possibilities in the Light of the Eastern Synodal Experience,” in Jur, 
64 (2004), 284-331, esp. 327-330. For a contrary opinion which refuses any comparison 
between these institutes, see Ivan ZUZEK, Understanding the Eastern Code, Kanonika 8, 
Rome, Ponificio Istituto Orientale, 1997, 253. 
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In fact, comparison between Eastern and Western canon law is always fruitful, 
and it may even contribute to the correction of one through the other. This was 
exactly the case, for example, in 1971, when Paul VI openly replaced the old 
Latin formula of chrismation with the more expressive one proper to the Byzan- 
tine tradition.” As is clear from this example, a reform of a Latin institution 
based on Eastern patterns is not unprecedented in the life of the Catholic Church 
and is surely possible in other cases.!° 


Last but not least, there is a fundamental question on which canon lawyers 
should always reflect. In the light of deepening theological knowledge, does 
the law currently in force and the practices that arise from it allow the Church 
to take full advantage of all the saving potentialities available to her by the 
will of the Lord to implement her mission? In the case of regional synodal 
institutions foreseen by the C/C, the answer is clearly negative, a fact that 
calls for a true reform.!! This step is also supported by its predictably strong 
impact on ecumenical convergence. From a passage by Joseph Ratzinger, we 
can conclude a further principle: whatever is possible theologically is also 
obligatory ecumenically.!* This authoritative consideration can also be 


“Quod ad verba attinet, quae in chrismatione proferuntur, dignitatem venerabilis formulae, 
quae in Ecclesia Latina adhibetur, aequa aestimatione perpendimus quidem; ei tamen prae- 
ferendam censemus antiquissimam formulam ritus Byzantini propriam, qua Donum ipsius 
Spiritus Sancti exprimitur atque effusio Spiritus die Pentecostes peracta recolitur (cfr. Act. 2, 
1-4 et 38). Hanc ergo formulam, fere verbum pro verbo reddentes, accipimus [...] ‘Accipe 
signaculum doni Spiritus Sancti’.” PAUL VI, Apostolic Constitution Divinae consortium 
naturae, 15 August 1971, in AAS, 63 (1971), 663. 

As an argument for the dismissal of comparisons between the two institutions, it is frequently 
cited that, as opposed to the current composition of Oriental decision-making synods, episco- 
pal conferences may include non-bishop members. Cf. CIC c. 450, § 1 vs. CCEO, c. 102. 
Mixed composition in itself, however, can hardly preclude the possibility of general delib- 
erative competence. Particular councils—according to the former and the current law alike— 
may also include non-bishop members, even though this does not affect the deliberative nature 
of these organs; cf. CIC cc. 443, 445; see also Prus XII, Apostolic Letter m.p. Cleri sanctitati, 
2 June 1957, in AAS, 49 (1957), 433-603, c. 341; CIC/17, cc. 282, § 1, 290. Should mixed 
composition and deliberative nature prove to be incompatible, the problem could be eliminated 
by revoking the decision-making competence of the non-bishop members. As a matter of fact, 
non-bishop members usually constitute a very small fraction of episcopal conferences. 

The quest for the renewed vigour of particular councils, expressed by Vatican II (cf. CD 36) 
has not been realised. In the half century after Vatican I, according to Agostino Montan, 
only nine particular councils were held (of which only two were provincial councils), while 
there are 554 ecclesiastical provinces; see Annuario Pontificio 2018, 1130; MONTAN, “Con- 
cili particolari,” Gianfranco CALABRESE, Philip GOYRET, and Orazio F. PIAZZA (eds.), 
Dizionario di ecclesiologia, Rome, Citta Nuova, 2010, 339. 

“Einheit ihrerseits eine christliche Wahrheit, ein christlich Wesentliches ist und daß sie in 
der Rangordnung so hoch steht, daß sie nur um des ganz Grundlegenden willen geopfert 
werden darf, nicht aber, wo Formulierungen oder Praktiken im Wege sind, die noch so 
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helpful in achieving the openness necessary for a renewal of regional synodal 
institutions and their praxis.'° 


After these preliminary remarks, I will focus on some juridical questions 
following a double line: (a) normative amendments needed for episcopal con- 
ferences and (b) juridical steps required for renewing the activity of particular 
councils. In my view, the renewal of regional synodal life is more feasible by 
the reactivation of particular councils. However, given that I have been asked 
to focus on episcopal conferences, I do not want to avoid this task. 


2 — Juridical Renewal of Episcopal Conferences Canonical 
Possibilities, Conditions, and Limits 


The second part of this study offers some concrete suggestions for a 
revision of the canon law of the Latin Church on conferences of bishops. 
Eight proposals are presented: the gradual elimination or reduced participa- 
tion of titular bishops in the conferences; granting the conferences a general 
legislative competence, which is a juridical consequence of the “ultra-dio- 
cesan mission” of bishops that is rooted in their episcopal ordination; requir- 
ing for the passage of general decrees only an absolute majority of the 
members present at a plenary assembly; the elimination of the recognitio or 
its substitution with something less substantial; the dual rule of synodality 
to be observed; the elimination of the recognitio for doctrinal statements 
(while maintaining the requirement of a qualified majority of two-thirds and 
superior “confirmation”); and the creation of an advisory body to the con- 
ference of bishops, the members of which would include the laity. 


bedeutend sein mögen, aber die Gemeinschaft im Glauben der Vater und in seiner kirchli- 
chen Grundgestalt nicht aufheben. [...] Das theologisch Môgliche kann geistlich verspielt 
und dadurch auch theologisch wieder unmöglich werden; das theologisch Mögliche kann 
geistlich möglich und dadurch auch theologisch tiefer und reiner werden. [...] Die Aufgabe 
jedes verantwortlichen Christen und in besonderer Weise natiirlich der Theologen und 
Kirchenfiihrer ist es, dem theologisch Môglichen geistlich Raum zu schaffen.” Joseph RAT- 
ZINGER, Vom Wiederauffinden der Mitte. Grundorientierungen. Texte aus vier Jahrzehnten, 
Freiburg/Bg, Herder, 1998, 189. 

Even if the formulation of the following question appears to be quite radical, the problem 
referred by it is not irrelevant. “The question could be raised if Apostolos suos implicitly 
condemns the Oriental Churches who believe that their synods have a corporate power, 
dynamis, due to assistance of the Spirit.” Ladislas Orsy, “Episcopal Conferences and the 
Power of the Spirit,” in Jur, 59 (1999), 418. 
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2.1 — Titular Bishops 


One of the main expectations reflected in doctrine calls for institutional expres- 
sions and connections between communio episcoporum and communio 
Ecclesiarum. It is a crucial topic, decisive from the point of view of the urgent 
correction of the one-sidedly universalistic vision of Catholic ecclesiology.'4 
According to some authors, the only way to achieve this goal would be the grad- 
ual elimination of the figure of titular bishops, an ecclesiological exigency reflected 
by the Council of Trent.'> This step seems to be urgently required from an ecu- 
menical point of view, as is clear from a passage of John Zizioulas: “The modern 
office of titular Bishops, which is also found in present-day Orthodoxy, would not 
fit properly in an ecclesiologically sound concept of an episcopal conference. If 
an episcopal conference is to be truly episcopal, it must consist only of diocesan 
Bishops—at least in what concerns final and decisive votes [...] it would be 
extremely helpful to the reestablishment of the full communion between the two 
Churches if [this] institution were placed in the context of an ecclesiology of 
communion of local Churches.” !€ However, it should be noted that the figure of 
the titular bishop is fairly common in contemporary Orthodoxy as well.!7 


14 See, for example, LEGRAND, Communio Ecclesiae (ftn. 7), 162-163; see also id., “Les Evéques, 
les Églises locales et l’Église entière. Evolutions institutionnelles depuis Vatican II et chantiers 
actuels de recherche,” in Revue des sciences philosophiques et théologiques, 85 (2001), 461-509. 
According to Corecco, “A Trento la polemica fu nei loro confronti [i.e. vescovi titolari] 
particolarmente violenta anche per ragioni di principio, tanto che furono sul punto di essere 
aboliti.” Eugenio Corecco, “L'origine del potere di giurisdizione episcopale. Aspetti 
storico-giuridici e metodologico-sistematici della questione (I-II),” in La Scuola cattolica, 
96 (1968), 3-42, 107-141; at 27. 

Zizioulas states: “Bishops are not to be understood as individuals but as heads of communities. 
There is no Bishop without a Church, since no episcopal ordination can be made in an absolute 
manner [...] the modern office of titular Bishops, which is also found in present-day Orthodoxy, 
would not fit properly in an ecclesiologically sound concept of an episcopal conference. If an 
episcopal conference is to be truly episcopal, it must consist only of diocesan Bishops—at least 
in what concerns final and decisive votes [...] is an episcopal conference a convening of Bish- 
ops or of Churches? It would seem to me that the latter is the case. This is the reason that in 
present-day Orthodox canon law only diocesan Bishops take part in synods, whether permanent 
or extraordinary. If episcopal conferences are to be understood as corresponding to Orthodox 
synods, as I think is the case, then the way we answer the above question is crucial for a rap- 
prochement between Orthodox and Roman Catholics. Episcopal conferences must be under- 
stood not as meeting of Bishops but as meetings of Churches through their Bishops. In other 
words, it would be extremely helpful to the reestablishment of the full communion between the 
two Churches if the institution we discuss here were placed in the context of an ecclesiology of 
communion of local Churches.” John ZIZIOULAS, “The Institution of Episcopal Conferences: 
An Orthodox Reflection,” in Jur, 48 (1988), 376-383, 377. [Emphasis mine.] 

Cf. Aintvya tno ExkkAnoias ts EAAddoc, Athénai, Apostoliké Diakonia tés Ekklésias tés 
Hellados, 2017; see also Spyridon TROJANOS, Die Synode der Hierarchie als höchstes 
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The delimitation, or even the gradual elimination, of the role of titular 
bishops is both theologically and normatively possible. !8 If something is 
theologically possible, on the one hand, while from an ecumenical point of 
view it is required, on the other, according to the aforementioned fundamen- 
tal axiom the same thing is also obligatory for legislation.!? Consequently, 
on this topic the inner ecclesiological requirements and the ecumenical exi- 
gencies mutually reinforce each other. 


While it is not easy to eliminate the figure of titular bishops, one must 
consider the proposal of Zizioulas to preclude (or reduce) at least their delib- 
erative vote. It would be an initial, decisive step towards an ecclesiology in 
which communio episcoporum and communio Ecclesiarum are synonymous 
terms. From a juridical point of view, this goal could be achieved by the modi- 
fication of CIC c. 454.2 The decisions could be applied only to titular bishops 
who would be appointed in the future (cf. lex non respicit retro). In conferen- 
ces where the number of titular bishops is few, this modification would be 
more easily acceptable. Where their number and weight are higher, a gradual 
implementation may be required, but it is exactly in this latter situation where 
the reconsideration of their role is more urgent from a theological perspective. 


2.2 — An Ultra-diocesan Mission 


The two models (i.e., purely historical vs. theological) describing the 
nature of conferences”! may seem irreconcilable. The first approach requires 
a true theological integration. However, besides the assertion that they are 
not “extensions” of the supreme authority but expressions of the local com- 
munion of dioceses,” it is also necessary to describe the exact origin of their 


Verwaltungsorgan der einzelnen autokephalen orthodoxen Kirchen, in Kanon [Jahrbuch der 
Gesellschaft fiir das Recht der Ostkirchen], II, Vienna, Herder, 1974, 192-216. 
18 Cf. CIC, c. 454, § 2. 
See ftn. 12, supra. 
Proposition: CIC, c. 454 § 1. By the law itself, diocesan bishops and those bishops who are 
equivalent to them in law have a deliberative vote in plenary meetings of a conference of 
bishops. § 2: Auxiliary bishops and other members who belong to a conference of bishops 
have only a consultative vote. 
7! Cf. Marcello MALPENSA, Le conferenze episcopali, in Il Cristianesimo. Grande Atlante, 
vol. 2, Ordinamenti, gerarchie, pratiche, diretto da Giuseppe ALBERIGO, Turin, UTET, 2006, 
549-563, 557-563; Juan I. ARRIETA, “Conferenze episcopali e vincolo di comunione,” in 
TE, 1 (1989), 3-22, at 6ff. See also Marcello SEMERARO, Mistero, comunione e missione. 
Manuale di ecclesiologia, Bologna, EDB, 1997, 182-184; Umberto CASALE, “Conferenza 
episcopale,” in Dizionario (ftn. 11), 345-354, 352. 
According to Feliciani, “... è anche da segnalare sul piano ecclesiologico la corretta 
impostazione della sistematica che non qualifica più le istanze gerarchiche intermedie tra la 
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superior power. This seems to be absolutely indispensable, for the purely 
historical model demands exclusivity by reason of the lack of credible theo- 
logical evidence of the local source of superior power. 


I find the thesis particularly convincing according to which the sacra 


potestas (or at least its ontological origin), even in the case of the power of 
higher authorities is rooted in episcopal ordination itself, specifically in its 
“second dimension.” It can be identified as sollicitudo ad extra, giving rise 
to an “ultra-diocesan mission.” In different terms, the same thesis is sus- 
tained by others as well.” This capacity, by the appropriate and corresponding 


23 


24 


Santa Sede ed i vescovi ... come una partecipazione alla suprema autorita del pontefice, ma, 
abbandonando la logica verticistica del Codice del 1917, le colloca tra le espressioni delle 
Chiese particolari.” Giorgio FELICIANI, Le conferenze episcopali nel Codice di diritto canon- 
ico del 1983, in Le nouve, (ftn. 3) vol. 1, 501. 

See Aymans, who states: “Wenn man beiden Elementen, die für das Wesenverständnis der 
hierarchischen Zwischeninstanzen maßgeblich sind, gerecht werden will, muß man darauf 
Rücksicht nehmen, daß zwar ihre formale Einrichtung kraft der höchsten kirchlichen Autori- 
tät geschiecht, daß aber die Vollmacht selbst, die bei dem Akt den Einrichtung organisiert, 
d. h. auf verschiedene Organe verteilt wird, wahre bischôfliche Vollmacht ist.” Winfried 
AYMANS, “Wesenverständniss und Zuständigkeiten der Bischofskonferenz im Codex iuris 
canonici von 1983”, in Archiv für katholisches Kirchenrecht, 152 (1983), 47. 

According to Müller, “... the power of the episcopal conference is neither delegated by the 
highest authority nor representative of that highest authority.... [T]he formal establishment 
for such an instance occurs through the intervention of the highest authority; however the 
power of such an instance which the act of establishment organizes or divides among dif- 
ferent organs is truly episcopal power [...]; the powers of intermediary instances, like those 
of the diocesan bishops, are grounded in divine law.” Hubert MÜLLER, “The Relationship 
between the Episcopal Conference and the Diocesan Bishop,” in Jur, 48 (1988), 111-129, 
119. See also Gianpiero MILANO, “Riflessione sulla natura della potestà dei patriarchi e dei 
loro sinodi alla luce della costituzione apostolica Sacri canones,” in EIC, 47 (1991), 157- 
175, at 166; see also ftn. 26 and 30. 

Libero GEROSA, L’interpretazione della legge nella Chiesa. Principi, paradigmi, prospettive, 
Pregassona, Eupress, 2001, 147. See also Eugenio CORECCO, “Sinodalità,” in Giuseppe BAR- 
BAGLIO and Severino DIANICH (eds.), Nuovo dizionario di teologia, Milan, San Paolo, 1985, 
1434, who writes: “la dimensione personale e quella sinodale dell'ufficio ecclesiale”; and 
Casale: “Vi è inoltre un fondamento ontologico-sacramentale della collegialità in tutte le sue 
forme: ‘uniti agli altri vescovi da legami di natura ontologico-sacramentale, in virtù dell’or- 
dinazione episcopale, e da legami di natura sociale, come richiesto dalla struttura gerarchica 
della Chiesa, ogni vescovo è accolto nell’ordine episcoporum e guida la sua Chiesa in costante 
coordinazione con le altre Chiese’....” CASALE, “Conferenza” (ftn. 21), 352. 

See, for example: “... the acknowledged authority of local and regional synods and councils 
in the Church is unintelligible if the episcopal order does not imply a basis for conjoint 
action.... [T]here are ... bonds joining bishops which are rooted in their ordination and 
which encourage or require joint action. The notion that between the whole body of bishops 
... and the individual diocesan bishop there are only cooperative arrangements with utili- 
tarian value—even if that be considerable—does not seem at all adequate.” John P. BOYLE, 
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juridical determination even in case of the supra-episcopal authorities, can 
be transformed into power of governance. There is no doubt that, without 
adequate “juridical determination,” this is not possible. However, this does 
not detract from the relevance of the ultra-eparchial aspect in question. In 
fact, even the ad intra mission—i.e., towards the bishop’s own diocese or 
eparchy—requires a similar determination for its transformation into potestas 
expedita ad actum;*> but no one may impugn the constitutional importance 
of this inner mission for this reason. In the light of their common sacramen- 
tal origin and their essential function for communion, the above-mentioned 
two missions (ad intra and ad extra) cannot be interpreted as antagonistic 
theological realities.” 


One may object that this “ultra-diocesan mission,” an expression of the 
only “affective collegiality” according to Lumen gentium 23b,” cannot be 
exercised in the form of jurisdictional acts. However, this conciliar statement 
does not seem to take into account the juridical demand inherent in the 
ultra-diocesan mission received in ordination and, for this reason, it is char- 
acterized by a reductionist view. This restriction of LG 23b, according to 
Umberto Betti, later Cardinal, solely consists in a practical norm, which has 


Church Teaching Authority. Historical and Theological Studies, London, University of 
Notre Dame Press, 1995, 99-100 [emphasise is mine]; and Green: “... the Conference 
exercises sacramentally grounded episcopal authority comparable to other intermediary level 
entities such as Particular Councils.” GREEN, “The Legislative” (ftn. 8), 327. 
% Nota explicativa praevia, no. 2, in AAS, 57 (1965), 73; see also MILANO, “Riflessione” 
(ftn. 22), 169. 
Cf. Correcco, who writes: “The synodal dimension, connatural to the episcopal ministry, is 
also determined by the principle of “communio.” Actually, synodality is not opposed to the 
personal dimension, from which it is formally distinct, but is immanent to it, because every 
bishop is ontologically determined by the fact that the other bishops also possess the same 
unique sacrament of Orders. The oneness of the sacrament in the plurality of its personal 
realizations is the foundation of the structure of the ministry that is not only personal but 
synodal. It follows that synodality does not tend to restrict the personal exercise of the 
episcopal ministry, but to confer a vaster extension to it because it develops the ontological 
relationship with other ministries which it already possesses, enlarging it beyond the insti- 
tutional, jurisdictional or territorial limits in which the bishop is individually inserted.” 
Eugenio CORECCO, “Ontology of Synodality,” in Graziano BORGONOVO and Arturo CAT- 
TANEO (eds.), Canon Law and Communio. Writings on the Constitutional Law of the Church, 
Vatican City, LEV, 1999, 350-351. [Emphasis is mine.] 
“The individual bishops, who are placed in charge of particular churches, exercise their 
pastoral government over the portion of the People of God committed to their care, and not 
over other Churches nor over the universal Church. But each of them, as a member of the 
Episcopal College and legitimate successor of the apostles, is obliged by Christ’s institution 
and command to be solicitous for the whole Church, and this solicitude, though it is not 
exercised by an act of jurisdiction, contributes greatly to the advantage of the universal 
Church” (LG 23b). 
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no clear dogmatic value. Consequently, the theory of local synodal power 
as a juridical expression of a mission received thorough episcopal ordination 
itself is not to be excluded on theological grounds from Catholic ecclesiol- 
ogy.” Undoubtedly, the concrete forms of the supra-episcopal institutions 
are historically diverse (ius mere ecclesiasticum), but they are, nevertheless, 
expressions of a necessity rooted in the same episcopal ordination*” respon- 
sible for converting communio Ecclesiarum into a harmonic mutua inter- 
ioritas. In this sense, the ecclesiological function of the supra-episcopal 
organs must be regarded as theologically essential.*! 


Although the theological foundation of episcopal conferences—albeit 
with the Curial vision—has always been supported by doctrine,*? it is often 


28 See Betti: “Essendo ogni Chiesa retta da un proprio vescovo, nessuna ingerenza di altri deve 
ledere i suoi diritti. Si tratta di una questione pratica perd, non dommatica. La Chiesa quindi 
potrebbe disporre altrimenti: allargare l’esercizio della potesta di giurisdizione oltre i confini 
della diocesi....”” Umberto BETTI, La dottrina sull’Episcopato nel capitolo III della costituzione 
dommatica Lumen gentium. Sussidio per la letura del testo, Rome, Pontificio Ateneo Anton- 
ianum, 1968, 386. The aforementioned ultra-eparchial extension of jurisdiction—at least in 
oriental ecclesiological contexts—may obviously refer only to supra-episcopal authorities, be 
they types of competence exercised either by the protos or by the episcopal synod. 

2° This conciliar text (LG 23b), instead of being proof of such an exclusion, is rather an indi- 
cation of the inability to elaborate a complete doctrine of synodality, which would include 
the local expression of this important theological phenomenon. I agree with the observation 
of Eugenio Corecco that “... Vatican II did not succeed in dealing with the problem of 
synodality in a doctrinally complete way [...;] it treated [it] solely on the level of the uni- 
versal Church without dealing with the issue on the level of the particular Church.” See 
Corecco, “Ontology” (ftn. 26), 342. 
“.. the gradations of the episcopal ministry flow from the Church’s power to organize itself, 
but the content of the concrete ministries that are to be exercised remains of divine right 
because of the episcopate is of divine institution”, Klaus MOrsporr, “Bishop, IV. Canon 
Law,” in Karl RAHNER (ed.), Sacramentum Mundi. An Encyclopedia of Theology, New York 
— London, Burns & Oates, 1968, vol. 1, 229-230. See also Arrieta: “... mentre il sacramento 
è un fattore di uniformità tra gli appartenenti all’ordo episcopale —tutti ricevono lo stesso 
sacramento abilitante per le stesse azioni—, la missio canonica, invece, è l’elemento di 
diversita, in quanto ad ogni vescovo si affida uno specifico incarico e, in funzione di esso, 
una diversa giurisdizione da esercitare personalmente [...] La sede {titolo} affidata al 
vescovo con la missio canonica può essere una sede patriarcale, una sede metropolitana, una 
sede arcivescovile, o una sede vescovile.” Juan I. ARRIETA, “Vescovo,” in Enciclopedia 
giuridica, vol. 32, Rome, Istituto della Enciclopedia Italiana, 1994, 3a. 

Cf. Klaus MÔRSDORF, Commentary on the Decree on the Bishops’ Pastoral Office in the 

Church, in Herbert VORGRIMLER (ed.), Commentary on the Documents of Vatican IT, New York, 

Herder & Herder, 1966-69, vol. 2, 280-281; see also Winfried AYMANS, “Synodalität—ordent- 

liche oder auBerordentliche Leitungsform in der Kirche,” in La synodalité. La participation au 

gouvernement dans l'Eglise, Actes du VII‘ Congrès international de droit canonique, Paris 

21-28 septembre 1990 [l'Année canonique, hors série], 23-43, 42-43; see also ftn. 22-26. 

# For an excellent synthesis, see SULLIVAN, “The Teaching” (ftn. 7), 474ff. 
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explained in extremely short assertions.*? Thus, highlighting the afore- 
mentioned explication about the “u/tra-diocesan mission” arising from epis- 
copal ordination itself as the theological foundation of supra-episcopal syn- 
odality can be helpful. 


2.3 — General Legislative Power 


Effective enculturation** of the faith is (or at least should be) one of the 
main tasks of episcopal conferences. This aim requires the reinforcement and 
enlargement of the legislative power of this institution.* In my view, it could 
have general legislative power, as Eastern episcopal synods do. This general 
competency, otherwise explicitly proposed by Klaus Morsdorf in the early 
stage of the codification,’ seems indispensable for a true adaptation-capability, 
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ce 


See, for example, the following authoritative assertion: “... Auch wenn diese geschichtlich 
variablen Ausdrucksgestalten nicht iure divino, sondern nur iure ecclesiastico sind, haben 
sie doch ein Fundament im ius divinum, und sie können fiir das Leben der Kirche eine 
fundamentale Bedeutung erhalten....” Walter KASPER, “Der theologische Status der 
Bischofskonferenzen,” in Theologisches Quartalschrift, 167 (1987), 3. 

34 See Christopher O’DONNELL, “Inculturation,” in Ecclesia (ftn. 4), 210-211; Luis Martinez 
FERRER, “Inculturacién,” in Diccionario (ftn. 3), vol. 4, 533-539; Arij A. ROEST CROLLIUS, 
Teologia dell'Inculturazione, Rome, Pontifical Gregorian University, 1994; id., “Incultur- 
azione,” in Dizionario di Missiologia, Rome, Edizioni Dehoniane, 1993, 281-286; see also 
GREEN, “The Legislative” (ftn. 8), 331. 

Cf. Manzanares: “The common law regulates with uniformity, within the Latin Church, 
problems and situations which have a great disparity among themselves due to the influence 
of cultural settings, historical distances, the idiosyncrasies of people and the radical differ- 
ences in the available means. In this sense it is accused of having an excessively European 
stance, given that the Church is now spread through all continents. This gives rise to an even 
greater necessity and even an urgency for ‘inculturation’. This requires greater competency 
for episcopates of each territory, probably grouped in larger cultural zones,” Julio MANZA- 
NARES, “Papal Reservations and Recognitio: Considerations and Proposals,” in Jur, 52 
(1992), 228-254, at 253; see also ftn. 38. 

36 See SZABÓ, Il Sinodo (ftn. 2), 335-370. 

37... in pratica la Conferenza dei vescovi si occupa di tutti i problemi che interessano la vita 
religiosa della regione ecclesiale ad essa affidata. Data questa situazione sarebbe più che 
mai opportuno che alla Conferenza dei vescovi fosse riconosciuta una competenza generale. 
Ciò significa che la Conferenza dei vescovi potrebbe regolare in modo giuridicamente vin- 
colante nel quadro del diritto superiore, tutto ciò che entrerebbe negli interessi di un ordin- 
amento unitario di tutte le diocesi appartenenti al territorio della Conferenza stessa. Si trat- 
terebbe naturalmente soprattutto di un’attività legislativa. Si dovrebbe così fare ricorso alla 
concessione di singole competenze solo in quei casi nei quali il diritto superiore porrebbe 
dei limiti alla competenza generale della Conferenza dei vescovi....,” Klaus MÖRSDORF, 
“L autonomia della Chiesa locale,” in La Chiesa dopo il Concilio. Atti del Congresso inter- 
nazionale di diritto canonico, Roma, 14-19 gennaio 1970, Milan, Giuffrè, 1972, vol. 1, 184. 
See also Corecco: “... le conferenze episcopali ... sono destinate ad esplicare un’attività 
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as the formulation of an organic and complete corpus of particular law can be 
required for the good of the Church in a given country.* During the Latin 
codification, the legislative power of episcopal conferences was limited to 
concrete cases by reason of the conviction that the combination of general 
legislative competence on the one hand, and the permanent functioning of 
these institutes due to their stable organs, on the other hand, could easily be 
detrimental to the autonomy of individual bishops.*? Now, in the CCEO, both 
these features are attributed to Eastern episcopal synods. They enjoy general 
legislative power and are equipped with permanent organs.*° It must also be 
remembered that the restriction of a superior power to specific concrete cases 
is a phenomenon unknown even in the West until the late Middle Ages.*! In 
the light of the same theological foundation of the episcopal conferences and 


quasi-permanente. Dal momento che la conferenza è solo un’istanza gerarchica intermedia, 
ultimamente subordinata alla s. Sede, sarebbe stato possibile dal profilo strettamente teo- 
logico investirla di una competenza generale...” CORECCO, “Sinodalita” (ftn. 23), 1450b. 
38 Giorgo FELICIANI, “Response to Julio Manzanares,” in Jur, 52 (1992), 255-258, at 257. See 
also id.: “... il bene della Chiesa in un determinato paese può esigere una legislazione par- 
ticolare organica e non solo episodica e frammentaria....”» FELICIANI, “Conferenze episco- 
pali,” in Digesto delle discipline pubblicistiche, Turin, 1989, vol. 3, 346a. A similar compact 
local legislation should be elaborated first of all by particular councils, but such institutions 
are completely neglected; see ftn. 11. 
See, for example, Feliciani: “it implicitly recognized that a normative competence of a 
general character exercised by an organization of a permanent nature like the Conference 
would have been able to impose an unacceptable influence on the responsibility proper to 
each Bishop.” Giorgio FELICIANI, commentary in Exegetical Comm, vol. 2, 991-1031, at 
1015; id., Il potere normativo delle Conferenze episcopali nella comunione ecclesiale, in 
ASSOCIAZIONE CANONISTICA ITALIANA, Comunione e disciplina ecclesiale, Studi giuridici 26, 
Vatican City, LEV, 1991, 87-93, 90; Angelo PAGAN, Conferenze episcopali. Il lavoro del 
Coetus «De sacra hierarchia» (1966-1983), Venice, Marcianum Press, 2012, 245-246, 
257ff; see also TEJERO, commentary in Exegetical Comm, vol. 2, 984. 
4 Cf. CCEO c. 113; SZABÓ, Il Sinodo (ftn. 2), 344-346. The existence of these auxiliary organs 
is also remembered in the relative statutes; see for example, Statutes of the Synod of Bishops, 
in The Code of Particular Law of the Syro-Malabar Church, Mount St Thomas, 2013, 
art. 20, p. 66; Statutes of the Holy Episcopal Synod of the Syro-Malankara Catholic Church, 
in The Code of Particular Canons of the Syro-Malankara Catholic Church, Trivandrum, 
Major Archiepiscopal Curia, Catholicate Centre, 2012, art. 74-77, p. 107. Some regulations 
are more concrete and detailed. Thus, the Statute of the Syriac Church foresees the follow- 
ing permanent commissions: liturgical, catechetical, ecumenical, juridical, and that for the 
preparation of the synod’s acts; see The Statutes of the Synod of Bishops of the Syro-Cath- 
olic Church, no. 12, in La Revue Patriarchal, no. 3 (October 1999), 26 [in Arabic]. The 
Ukrainian Synod is equipped with fifteen permanent commissions; see budzoeicuuk, 2 
(2002), 112-115. Finally, the Synod of Bishops of the Romanian Major Archbishop Church 
is assisted by eight preparatory commissions; see Acte Synodal VI, no. 6 (2011), 26-41. 
41 Cf. Corecco, “Sinodalita” (ftn. 23), 1440a; Lorenzo SPINELLI, “Metropolita,” in Francesco 
CaLasso (ed.), Enciclopedia del diritto, Milan, Giuffrè, 1976, vol. 26, 192-196. 
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Eastern episcopal synods (cf. 2.2—Ultra-diocesan Mission), we may call the 
two initial principles to mind: (1) whatever was theologically possible in the 
past is theoretically not impossible in future; (2) juridical arrangements pos- 
sible in the Eastern Code cannot be considered as theologically impossible in 
Western canon law. 


If the attribution of general legislative power to episcopal conferences 
were considered sustainable, canon 455 should be replaced by a text which 
affirms this extensive competence,” with an explicit reference to their key 
role in enculturation. Finally, one could reflect on the usefulness of attribut- 
ing further competences to episcopal conferences, such as local administra- 
tive tribunals.“ 


2.4 — Sufficiency of an Absolute Majority 


In the case of purely disciplinary questions,“ it appears possible to reduce 
the qualified majority required for the acceptance of a new particular norm 
from two-thirds to a simple absolute majority of the members present with 
a deliberative vote at the plenary session of the episcopal conference.* 


# A re-elaboration of CIC c. 455, $ 1 could be: “For its own territory, an episcopal conference 
takes care that provision is made for the pastoral needs of the people of God and possesses 
general legislative power, so that, always without prejudice to the universal law of the Church, 
it is able to decide what seems opportune for the increase of the faith, the organization of 
common pastoral action, and the regulation of morals and of the common ecclesiastical disci- 
pline which is to be observed, promoted, and protected.” An alternative iteration could be: 
“The episcopal conference is to see that the pastoral needs of the Christian faithful are pro- 
vided for, and, concerning these needs, can establish what is considered to be opportune to 
provide for an increase of the faith, the fostering of common pastoral action, the supervision 
of morals and the observation of their own rite as well as common ecclesiastical discipline.” 
See Ilaria ZUANAZZI, “La possibilita di tribunali amministrativi a livello particolare,” in 
Eduardo BAURA and Javier CANOSA (eds.), Giustizia nell’attivita amministrativa della 
Chiesa: il contenzioso amministrativo, Monografie giuridiche 31, Milan, Giuffrè, 2006, 
133-210. See also Nuntia, 29 (1989), 63-65; Zenon GROCHOLEWSKI, “Il sistema dei ricorsi 
e la giurisdizione dei tribunali amministrativi,” in Javier CANOSA (ed.), I principi per la 
revisione del Codice di diritto canonico. La ricezione giuridica del Concilio Vaticano II, 
Monografie giuridiche 16, Milan, Giuffrè, 2000, 461-499; id., “I tribunali regionali ammin- 
istrativi nella Chiesa,” in Pio FEDELE (ed.), De iustitia administrativa in Ecclesia, Rome, 
Officium Libri Catholici, 1984, 135-165. 

This topic is to be distinguished from magisterial pronouncements which by their nature 
require at least a qualified majority; see ftn. 68-71 below. 

Possible initial text [as c. 455, $ 2, CIC/83]: “For validity, legislative acts of episcopal 
conferences must be passed by an absolute majority of members present at the session who 
possess a deliberative vote.” This norm could be rendered flexible by adding: “unless the 
Statute of the Conference requires a major proportion.” 
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The CCEO is silent on this question so, in the absence of a specific provision 
of the statutes of individual episcopal synods, we need to apply the general 
rule concerning collegial actions.” 


2.5 — Elimination of or Substitution for the recognitio 


Finally, the superior legislative activity of Eastern episcopal synods is 
completely free from higher control. This makes it clear that the require- 
ment of recognitio, even in the case of episcopal conferences and particu- 
lar councils, is a purely ecclesiastical rule and, as such, alterable.“ There 
is no doubt that the recognitio—like approbation or confirmation—involves 
advantages** and disadvantages.* Though this form of higher control is 
surely eliminable, it might be more appropriate to opt for gradual progress. 
As a first step, the formal recognitio could give way to a simple written 
notification from the Apostolic See about the arrival of the normative drafts 
as a condition for their promulgation by individual episcopal conferences. 
This solution—now applied in Metropolitan Churches sui iuris*°—does not 
necessarily imply a formal revision, on the one hand and, on the other, a 
modification of the draft texts is proposed rather than imposed.*! Con- 


4 Cf. CCEO, c. 924. 

47 Though the formulation of the following assertion is quite strong, it remains justifiable: the 
recognitio and similar institutions “as figures of positive law they must not be absolutized. 
They must not give way to an abusive theologization, that is, to elaborating theology based 
on discipline instead of elaborating discipline based on theology. There is a danger that 
prudential options taken at a given moment might harden and give institutions a rigidity 
which is far distant from the ecclesiological doctrine of Vatican I.” MANZANARES, “Papal 
Reservations” (ftn. 35), 253; see also ftn. 75 and 76. 

48° See Comm, 38 (2006), 10-17; see also Jesus MINAMBRES, “La natura giuridica della ‘recog- 
nitio’ da parte della Santa Sede e il valore delle ‘note’ del Pontificio Consiglio per i Testi 
Legislativi,” in JE, 19 (2007), 518-524; MURPHY, Legislative (ftn. 3), 48-52. 

4 See ftn. 75 and 76; see also: MANZANARES, “Papal Reservations” (ftn. 35), 228-254. 

50 CCEO c. 167, § 2 — “The metropolitan will notify the Apostolic See as soon as possible 
of the laws and norms enacted by the council of hierarchs; nor can laws and norms be 
validly promulgated before the metropolitan has written notification from the Apostolic See 
of the reception of the acts of the Council; the metropolitan is also to notify the Apostolic 
See of other actions of the Council of Hierarchs.” 

51 See Federico Marti, “La figura giuridica del Consiglio dei Gerarchi,” in Luigi SABBARESE 
(ed.), Strutture sovraepiscopali nelle Chiese orientali, Vatican City, Urbania University 
Press, 2011, 177-181. According to an authoritative commentary, the mens of Pope Francis 
seems to be exactly in this line: “The object of the changes is to define better the roles of 
the Apostolic See and the Conferences of Bishops in respect to their proper competencies 
which are different yet remain complementary. They are called to work in a spirit of dia- 
logue regarding the translation of the typical Latin books....” For the original, see Arthur 
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sequently, this solution would guarantee the possibility of intervention in 
individual cases rather than making revision an integral part of every single 
superior legislative act. 


2.6 — The dual rule of synodality 


While such a triple modification (general legislative competence, simple 
absolute majority and elimination of the recognitio) is entirely feasible from 
a theoretical perspective, its adoption is bound by two indispensable condi- 
tions. In the case of deliberative synodal organs, it is always a sensitive 
issue whether or not their activity restricts the autonomy of bishops. The 
adequate response is not necessarily the triple limitation of the authority of 
the conferences. Instead, the danger of excessive synodal dominance is suf- 
ficiently forestalled through the consistent observance of the two fundamen- 
tal rules of synodality in praxis. (1) The first principle of synodality may be 
succinctly formulated in terms of the obligation of frequent coordination 
between bishops, as well as voluntary adherence to jointly drafted directives, 
even when they do not have a coercive character.>4 (2) The second principle 


ROCHE, {Il motu proprio Magnum principium] Una chiave di lettura, in OR, 157 (10 Sep- 
tember 2017), 5. [Emphasis is mine.] 

The reconsideration of the nature and purpose of higher control in the case of the vernacu- 
lar translation of liturgical texts (cf. a simple ratification rather than a meticulous revision) 
seems to be a sign of a similar reorientation; see Giacomo INCITTI, “In margine al motu 
proprio «Magnum principium». Il corragio di ritornare al Concilio,” in Ephemerides iuris 
canonici, 58 (2018), 151-179, at 160-163; Elias FRANK, “Le competenze per i testi liturgici 
secondo il canon 838 del CIC in seguito al motu proprio Magnum principium,” in Urban- 
iana University Journal, 71, no. 2 (2018), 11-33, at 20-25; see also John FOSTER, “Canon 
838 § 2 and the Adaptation of Liturgical Books after the Motu Proprio Magnum Prin- 
cipium,” in StC, 52 (2018), 81-104, at 96. 

These requirements are each a conditio sine qua non, without which the very nature of 
authentic synodality could be inadmissibly altered; see SZABO, 11 Sinodo (ftn. 2), 347-348, 
at ftn. 44. 

The same principle is very clearly formulated in a passage of the former Directory for 
Bishops: “Ceteras decisiones et normas Conferentiae, vim iuridice obligandi non habentes, 
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Episcopus pro regula suas facit, intuitu unitatis et caritatis erga confratres, nisi graves obstent 
rationes, quas ipse in Domino perpenderit. Has decisiones et normas nomine proprio et 
auctoritate propria in sua dioecesi ipse promulgat, si quando Conferentia non valeat definite 
circumscribere potestatem, quam nomine Christi unusquisque Episcopus personaliter fungi- 
tur.” S.C. FoR BisHops, Directorium de pastorali ministerio Episcoporum «Ecclesiae 
imago», 22 February 1973, in Xaverius OCHOA (ed.), Leges Ecclesiae post Codicem luris 
Canonici editae, Rome, Commentarium pro Religiosis, 1980, vol. 5, no. 212b, col. 6535. 
Moreover, according to the current Directory, the obligation to follow both common orien- 
tation and general decrees are still more explicit and strong in terms; cf. no. 29 “c) In the 
meetings, he should express his opinion with fraternal candour, without fear of expressing 
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of synodality demands that the legislative activity of higher episcopal synods 
be kept to a reasonable minimum at all times.*> These two fundamental rules, 
as a guarantee of the lawful autonomy of diocesan bishops, should be inserted 
in the text of codifications of the law itself. 


The consistent observance of this dual rule could render the existence of 
coercive power over bishops more acceptable. The aforementioned principles 
make it clear that superior power, as by its very nature subsidiary,’ may only 
be activated in defence of communion. Consequently, it can be activated 
exclusively in cases when the mission/communion is harmed by an unjusti- 
fied and unacceptable individualism, when a bishop or bishops, according to 
the judgement of their co-responsible brothers in the episcopate, fail to rep- 
resent the Lord adequately.>’ 


a different opinion from the others when necessary, always disposed to listen with under- 
standing to opposing arguments; d) When the common good of the faithful requires a joint 
approach, the Bishop should be ready to follow the opinion of the majority, without insisting 
on his own point of view; e) Should he ever feel in conscience that he cannot assent to a 
statement or a resolution of the Conference, he should weigh carefully before God all the 
circumstances, mindful also of the public repercussions of his decision. If it concerns a 
general decree endorsed by the recognitio of the Holy See, the Bishop should apply to the 
Holy See for a dispensation allowing him to distance himself from its contents.” See CoN- 
GREGATION FOR BISHOPS, Directory for the Pastoral Ministry of Bishops Apostolorum suc- 
cessores, 22 February 2004, in Enchiridion Vaticanum, 22, no. 29 c—e, 1080 [emphasis is 
mine]; see also FELICIANI, commentary in Exegetical Comm, vol. 2, 1021; see also ftn. 26. 
SZABÓ, Il Sinodo (ftn. 2), 347; cf Renken: “The spirit and practice of synodality does not 
mean that synodal structures must always function with a deliberative vote or a consensual 
vote. Seldom do structures of synodality function with a consensual vote, and even less do 
they function with a deliberative vote.” RENKEN, “Synodality” (ftn. 1), 30. The excessive 
proliferation of documents is to be avoided in the field of teaching authority as well; see 
FELICIANI, commentary in Exegetical Comm, vol. 2, 1020-1021. 

56 Corecco, “Sinodalità” (ftn. 23), 1449b. The subsidiary nature of synodality does not 
exclude either general legislative competence or the full autonomy in discerning the need- 
fulness to activate it. See Péter SZABÓ, “Tradizioni orientali e codificazione orientale,” in 
IE, 29 (2017), 635-658, 655. 

Cf. Feliciani: “[Giovanni Paolo II] ... si preoccupa, infatti, di sottolineare in termini inequi- 
vocabili come l’istituto si radichi, in ultima analisi, nella collegialità episcopale e nella stessa 
«communio Ecclesiarum» e risponda alle esigenze dei tempi che non consentono alcuna 
forma di individualismo episcopale ispirato a concezioni rigorosamente monarchiche del 
governo delle diocesi.” Giorgio FELICIANI, “Le conferenze episcopali nel magistero di Gio- 
vanni Paolo II,” in AA. VV., Scritti in memoria di Pietro Gismondi, Milan, Giuffré, 1987, 
vol. 1, 682; see also Goyret: “la questione ha la sua importanza rispetto al singolo vescovo 
a capo di una Chiesa particolare, perché pur reggendola come vicario di Cristo, egli lo fa 
sempre come membro del collegio, dentro della comunione dei vescovi. [...] il fatto che egli 
non agisce isolatamente, ma come membro di un collegio, è un parametro da tenere seria- 
mente in conto. Un’ipotetica guida della sua Chiesa per strade non condivise dalla com- 
munio episcoporum implica una contraddizione nel suo essere vescovo. [...] il singolo 
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One theory holds that general legislative competence (as capacity) inevit- 
ably implies permanent legislative activity.% This thesis could only evolve 
if the double principle of synodality described above were ignored! At the 
same time, it underscores the vital importance of cognisance and observance 
thereof. General legislative competence of superior synodal authorities does 
not necessarily lead into permanent legislative activity, as convincingly evi- 
denced by contemporary Eastern Catholic praxis. Despite their general legis- 
lative competence, most of episcopal synods of the patriarchal Churches 
produce considerably less normative documents than certain episcopal con- 
ferences. 


Naturally, the theological positions of individual bishops*’—harmonised 
with the intrinsic demands of communion as the other fundamental theo- 
logical principle®°—cannot be degraded. However, this latter danger is not 
contingent upon the extent of the competence of episcopal conferences but 
mostly on the size of conferences.$! The question is relevant, as it concerns 


vescovo non é vicario di Cristo isolatamente, ma nella comunione del collegio episcopale.” 
Philip GOYRET, Il Vescovo, vicario e delegato di Cristo nel governo della Chiesa particol- 
are, in id. (ed.), I Vescovi e il loro ministero, Vatican City, Pontificia Universita della Santa 
Croce, 2000, 164. [Emphasis is mine.] 

Even if it is formulated indirectly, the same fear seems to be reflected in the following 
assertion: “Se comprueba que una descentralizacién plena de la potestad no es deseable para 
todas las conferencias, pues seguramente algunas de ellas no estarfan en condiciones de 
asumir una plena responsabilidad ni una actividad normativa permanente.” VIANA, “La 
cuestión” (ftn. 2), 276. [Emphasis is mine]; see ftn. 55. 

LG 27; see Gérard PHiips, La Chiesa e il suo mistero. Storia, testo e e commento della 
Lumen gentium, 4" ed., Milan, Jaca Book, 1989, 304-308. 

See ftn. 57. One might ask if the current emphasis on the individual bishop (cf. LG 27, 
CD 8a) is not due to the intention to compensate for the ecclesiological imprecision of the 
post-Tridentine epoch, when bishops were considered to be simple vicars or delegates of the 
pope. Today, the concern for the protection of the authority of individual diocesan bishops 
is so strong that very little space and readiness remains for the control and regulation of this 
episcopal authority by superior synods responsible for protecting ecclesial communion. 
On the danger of unlawful absorption of competencies proper to individual bishops by 
permanent organs of episcopal conferences see, for example, JOHN PAUL II, Apostolic 
Exhortation Pastores gregis, 16 October 2003, no. 63d, in AAS, 96 (2004), 910. See also 
Feliciani: “...grave problems can come up in practice. In effect, it is evident that when the 
assemblies are very numerous the bodies responsible for the formulation of the agenda, 
instructions, and the presentation of the various themes, and for the management of the 
meeting, exercise a notable influence over the orientation and the development of the debate, 
as well as over the respective conclusions.” FELICIANI, commentary in Exegetical Comm, 
vol. 2, 1005; see also p. 1026. The extent of the functions attributed to the episcopal com- 
missions (and to the standing council) is proportional to the number of members of the 
single episcopal conferences: the larger the total number of members is, the more activity 
that is actually carried out by the permanent organs. This practice, even though it may seem 
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as much as half of the episcopate!? For example, an essential point of syn- 


odality consists in listening to the views of others and conducting several 
rounds of discussions. This is only possible to achieve through operation in 
practically manageable sizes. This raises the question of whether it would be 
necessary to modify the structure of some episcopal conferences, numbering 
hundreds in their ranks, and grant a greater role to their future regional 
synaxes in the synodal process. Such a step would also be conducive to 
enculturation, as more attention could be paid to smaller regional differences. 
A better structuring of episcopal conferences would, through the elevation 
of the relative importance of regional synaxes, more closely align the activ- 
ities of the conferences with local reality! The regional substructures could 
be elaborated upon in the statutes of individual conferences. 


2.7 — Teaching Authority 


The recognition of a superior teaching authority of episcopal conferences 
can be explained from the above principles. The foundations are sacramental 
in origin, just as in the case of their superior legislative power. This superior 
teaching authority of the particular councils is beyond question.“ Episcopal 
synods of the patriarchal Churches, while identical with these councils as to 


inevitable by reason of efficiency, is a risky phenomenon, since the auxiliary organs directly 
influence the concrete development of pastoral action. See Giorgio FELICIANI, “Le Confer- 
enze episcopali,” in QDE, 9 (1996), 400-420, at 411; see also Péter SZABO, “Competenza 
governativa e fisionomia. L’integrita della potesta episcopale nel sistema degli organi 
sinodali di carattere permanente,” in JE, 19 (2007), 445-456. 

In 2015, there were about twelve episcopal conferences, each of which covered more than 
seventy Catholic dioceses, while in total these conferences included more than half of all 
Catholic dioceses. These are Brazil: 275 dioceses (assimilated jurisdictional structures 
included), Italy: 226, USA: 197, India: 172, China: 145, France: 99, Mexico: 96, Philip- 
pines: 86, Columbia: 78, Canada: 73, Spain: 72, Argentina: 72, Nigeria: 56, Poland: 45, 
etc. The twelve largest episcopal conferences together comprised 1591 (50.55%) of the 
existing 3147 dioceses; cf. http://www.catholic-hierarchy.org; see also Annuario Pontificio 
2016, 1136-1138. 

In some large episcopal conferences, regional substructures have an increasing role. For the 
complex structure of the Brazilian Bishops’ Conference see, for example, José I. ALONSO 
PÉREZ, ““«Nova et Vetera» nella Conferenza Nazionale dei Vescovi del Brasile,” in JE, 16 
(2004), 854, 868. See also ARRIETA, commentary in Exegetical Comm, vol. 2, 940-942; Gior- 
gio FELICIANI, “Conferencias episcopales regionales,” in Diccionario (ftn. 3), vol. 2, 490-493. 
Mucci states: “Inoltre, i Concili particolari, essendo organi collegiali di magistero non 
infallibile, detengono una conpetenza dottrinale.” Giandomenico Mucci, “Concili particol- 
ari e conferenze episcopali,” in La civiltà cattolica, 138 (1987), 340-348, 343. See also 
TEJERO, commentary in Exegetical Comm, vol. 2, 986; MONTAN, “Concili” (ftn. 11), 344; 
IUNG, “Concile,” in DDC, 1275; and ftn. 4. 
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their theological nature, are provided with stable organs as well. Thus, if 
an Eastern superior synodal synaxis may have magisterial power of its own 
despite being permanent in character, the same cannot be denied to episcopal 
conferences on theological grounds. Consequently, both historical and con- 
temporary Oriental examples support the episcopal conferences having a 
more extensive and less conditioned teaching authority. Finally, the admis- 
sion of such a competence is required for ecumenical reasons: “regional 
synods [and Conferences as well] should have authority on all matters, 
including doctrine, for it is mainly in the matter of doctrine that expression 
of cultural diversity is necessary.”° 


For exercising teaching authority, I consider the stipulation of a qualified 
majority necessary, for a magisterial pronouncement cannot be regarded as 
maturely formulated if it is not backed by a convincing consensus. A major- 
ity of at least a two-thirds could be indicative of that,°* whereas having just 
an absolute majority (more than one-half but less than two-thirds) could be 
viewed as proof of division. If by “majority” is intended a relative or a sim- 
ply absolute majority, the well-known assertion would be exact: “on matters 
of faith and morals no one can be bound by majority decisions.”° Con- 
sequently, while the unanimity now required appears contrary to tradition, 7° 
moral unanimity in questions of faith appears absolutely necessary. In fact, as 
observed by Francis Sullivan, a vast consensus reached after broad consulta- 
tion is the very source of superior teaching authority, as the convergence 
expressed by it is a sign of the guidance of the Spirit and hence worthy of 


6 Cf. ftn. 22-33. See also the interesting argumentation of Alejandro Bunge reported by 


SCHICKENDANTZ, Le conferenze (ftn. 2), 361-362. 
6 See ftn. 40. 
67 ZiziouLas, “The Institution” (ftn. 16), 382. In ibid., he adds: “As in the early Church bap- 
tismal creeds can be local... the proper way of understanding ... by common consent might 
remain different without betraying the fundamental principles of faith.” 
Sullivan states: “Hermann Pottmeyer locates the authority that is specific to the exercise of 
the teaching function by a conference of bishops in the fact of their concordant witness to 
the faith. In his view it is the fact that their statement expresses their consensus, reached 
with moral unanimity, that gives it teaching authority. Disciplinary decrees may be decided 
by majority vote, but teaching by a council or conference demands consensus.” SULLIVAN, 
“The Teaching” (ftn. 7), 484-485. [Emphasis is mine.] Cf. Hermann POTTMEYER, “Das 
Lehramt der Bischofskonferenz,” in Hubert MULLER and Hermann J. POTTMEYER (eds.), Die 
Bischofskonferenz. Theologischer und juridischer Status, Diisseldorf, 1989, 116-133. 
See Joseph RATZINGER, Church, Ecumenism and Politics: New Essays in Ecclesiology, New 
York, Crossroad, 1988, 58. 
70 SULLIVAN, “The Teaching” (ftn. 7), 492. See also Joseph KOMONCHAK, “Consensus or Unan- 
imity? On the Authority of Bishops’ Conferences,” in America, 179/6 (12 September 1998), 
7-10, at 10. 
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trust and acceptance.’! Consequently, while for legislative acts an absolute 
majority of the votes of members present at the plenary session should be 
sufficient, for a superior teaching assertion, a larger consensus should be 
required.” 


From an interesting passage of John Boyle, it seems that, at an ecumenical 
council, even a simple absolute majority could be sufficient for defining 
matters of faith.” If it were true, why could an episcopal conference not issue 
an authentic magisterial pronouncement, especially when the respective 
teaching is supported not by a mere simple majority but by a qualified major- 
ity of the bishops? 

The superior recognitio, even in this case, could be gradually eliminated 
by a simple written notification or confirmatio."* As has been demonstrated 
by James Provost, while not being a guarantee for the final endorsement of 
the text concerned, the procedure felt to be tedious and unpredictable from 
the point of view of its outcome regrettably discourages bishops from issuing 
authentic superior magisterial pronouncements in the framework of particu- 
lar councils.” The most serious problem with the recognitio, however, has 
to do with its tendency to hinder or even preclude enculturation. The Cur- 
ial dicasteries could only act competently in this issue if experts of each 
cultural region were involved in them, requiring total membership in the 


71 SULLIVAN, “The Teaching” (ftn. 7), 493. 

12 Proposed text: CIC c. 455 § 2bis. “In order that the doctrinal declarations of the Conference 
of Bishops may constitute authentic magisterium and be published in the name of the Confer- 
ence itself, they must be approved in plenary assembly by at least two-thirds of the bishops 
belonging to the Conference and having a deliberative vote” [modified version of Apostolos 
suos, Complementary Norms, Art. 1, in AAS, 90 (1998), 657]; see also ftn. 54 and 55 above. 
“One issue which assumed great importance at the [Vatican I] Council was what sort of 
majority was needed to make a final decision on a matter of faith. Though there was much 
talk about consensus or moral unanimity as the standard, the rules promulgated by Pius IX 
were clear: only a simple majority vote was needed for final approval of a council docu- 
ment.” BOYLE, Church (ftn. 24), 133; see also Roger AUBERT, Vatican I, Histoire des Con- 
ciles œcuméniques 12, Paris, Editions de l’Orante, 1964, 140-143. 

™ See ftn. 47 and ftn. 50-52. 

75 “This [the recognitio] did not debilitate Particular Councils completely, but has resulted in 
the need for extra sensitivity on the part of those charged with obtaining the approval of 
decrees and adds another obstacle to the willingness of Bishops to go through all the effort 
required.” PROVOST, Particular (ftn. 3), 541. 

“Tn the present situation, the members of conferences may choose between two approaches. 
Either they can abandon all effort to teach, knowing that unanimity (especially in a larger group) 
is a practical impossibility; the result will be no evangelization by the conference. Or they can 
consistently send their doctrinal statements for review to Rome; the result may be that a uniform 
Roman theology (as distinct from Catholic teaching) will be imposed on all, hardly an effective 
approach to evangelization.” Orsy, “Episcopal” (ftn. 13), 417. [Emphasis is mine.] 


73 


76 


286 STUDIA CANONICA | 53, 2019 


hundreds. Therefore, the recognitio inevitably becomes an instrument to sus- 
tain a unilaterally homogeneous vision and, as such, it is more of an impedi- 
ment than a facilitator of enculturation and catholicity.7? 


Of course, particular councils cannot serve as standards of themselves, 
just as an individual bishop could in no way consider himself to be the only 
standard. To better enforce this theological evidence, it would be necessary 
to emphasize the role of reception in the revised text of the Code. In addition, 
since “reception” is not a univocal term, an eventual revision should accom- 
modate a brief description on the traditional understanding of this concept, 
applicable to the context of local councils.” Linking superior teaching 
authority to reception would underline the non-definitive nature of these 
pronouncements. In addition, it would emphasise the point that a local teach- 
ing—depending on its veracity, not accidentally signalled by the extent of 
authentic reception—could assume universal authority.®° 


2.8 — An Advisory Body with Lay Participation 


Some authors also make reference to the transformation of the compos- 
ition of episcopal conferences.®! Several proposals were made in this 
regard following the Council, but they were met with rejection or, at least, 


7” Gilles ROUTHIER, “Penser l’autorité des conférences épiscopales à la lumière de la catholicité 


de l’Église et de l’inculturation de l'Évangile,” in this volume of S1C. 
78 See ftn. 54 and 57. 
19 For some insight on the traditional meaning of this concept see: 


ce 


...leaders need to rest the 
consensus ... as to whether or not this [new teaching] represents a clear and adequate con- 
temporary expression of the one apostolic faith which has been professed through the ages 
of the Church within that particular tradition. In other words, beyond particularity of con- 
fessional expression is the subsisting apostolic faith (which all sincere Christians ... seek to 
profess) adequately formulated therein. Reception involves an answer to this question. To 
ascertain the answer to that question takes time, patience and maturity. Anti-authoritarian 
frenzies, gnostic pretensions or atomistic polarizations will not help the dialogue at this 
point. What we need now is that prayerful discernment within all of our Churches of what 
the one Spirit is saying to us.” Charles ANGELL, “Reception,” in One in Christ, 21 (1985), 
187-188. See also O’Donnell, who states, “Tradition involves the continuous process of 
re-reception of truth in different ages and cultures.” O’ DONNELL, “Reception” (ftn. 4), 402a. 
See ftn. 4, supra. 

Cf. for example: “... First, lest church decision-making be perceived as unduly episcopal 
rather than broadly ecclesial, revised conference norms must provide for the diversified input 
of other clergy, religious, and the laity as is true for Latin Particular Councils (c. 443)... 
In these days when the credibility of episcopal leadership in the United States has been 
significantly eroded ... only serious involvement of the faithful at large in conference deci- 
sion-making can enable such decisional processes to be perceived as genuinely account- 
able.” GREEN, “The Legislative” (ftn. 8), 330. 
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with strong restriction? The expansion of the membership in sensu strictu 
of episcopal conferences with other clerics and lay people is problematic, 
not only because this would lead to a contradictio in termine, but because 
it would presumably hamper the ordinary operation of this organ. It 
appears that the complete dismissal of particular councils is to a great 
extent to be blamed on the fact that their membership is envisaged to 
include the laity.* 


Nonetheless, enabling the implementation of the full spectrum of par- 
ticipative synodality is a task of primary importance!** The experience 
acquired from contemporary Eastern Catholic discipline and praxis may 
furnish noteworthy points of reference as well. Instead of the expansion of 
episcopal conferences into bodies of a mixed membership, the optimal plat- 
form to involve the laity in synodal decision-making could be provided 
through the creation of an advisory body, wide-ranging in its composition 
yet self-contained, similar to Eastern patriarchal assemblies.*° The canons 
of the Oriental Code could also act as standards for the description of the 
new Latin advisory body and its incorporation into canon law. It is worth 
noting that, in determining the legal frame of this organ, the Eastern codi- 
fiers relied, among other things, on insights afforded by the German 


82 Cf. Comm, 2 (1970), 165-166; Comm, 29 (1997), 238. See Luigi CHIAPPETTA, I] codice di 

diritto canonico. Commento giuridico-pastorale, Bologna, EDB, 2011, vol. 1, 558. 

In fact, the mixed membership of particular councils can easily lead to more public discus- 

sions on issues bishops would prefer to handle in a more reserved and private way. The 

inconveniences of the openness, transparency, and publicity proper to particular councils are 
surely one of the main reasons why they are conspicuously neglected. PROVOST, Particular 

(ftn. 3), 558-559; see ftn. 11 above. 

For the centrality of the sensus fidei of the people of God and the need to make listening 

to this sensus a pervasive element in the life of the Church, see Ormond Rusu, “Inverting 

the Pyramid. The sensus fidelium in a Synodal Church,” in Theological Studies, 78 (2017), 

299-325. See also id., The Eyes of Faith. The Sense of the Faithful and the Church's 

Reception of Revelation, Washington, The Catholic University of America Press, 2009; 

Dario VITALI, “Una Chiesa di popolo. Il sensus fidei come principio dell’ evangeliz- 

zazione,” in Humberto M. YAKEZ (ed.), Evangelii gaudium. Il testo ci interroga. Chiavi 

di letura, testimonianze e prospettive, Rome, Gregorian & Biblical Press, 2014, 53-66. 

See also Christopher O’DONNELL, “Sense of the Faith, Sense of the Faithul,” in id., 

Ecclesia (ftn. 4), 422-424; Pierangelo SEQUERI, “Sensus fidei,” in Dizionario (ftn. 11), 

1306-1320. 

85 See Péter SZABO, “Asamblea patriarchal,” in Diccionario (ftn. 3), vol. 1, 491-493; id., 
Il Conventus patriarchalis (CCEO cann. 145-150), in Luigi SABBARESE (ed.), Strutture 
(ftn. 51), 203-222. 

86 CCEO, Title IV, Chapter VII: The Patriarchal Assembly, cc. 140-145. 
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Gemeinsame Synode. Consequently, such a solution would be yet another 
positive manifestation of the value of sharing between traditions.’ It would 
also merit some consideration whether it would be more expedient to oper- 
ate the new system described in this discussion on a national or a regional 
level. The relationship between the episcopal conference and the advisory 
body in question ought to be specified in the statutes of the two organs. 


3 — Renewal of Regional Synodal Life through Particular 
Councils 


Do we not expect too much of episcopal conferences? We must not forget 
that the episcopal conference is a young institution that has been developing 
and operating in the crossfire of fierce disputes from its inception. Would it 
be worth increasing the duties of this institution at the expense of particular 
councils? Would it not be more appropriate to expect from these ancient 
original assemblies the renewal of a large scale participative synodality? 
Although I am well aware of the current difficulties associated with their 
functioning, their revival appears to be a simpler and more promising enter- 
prise!®° The consolidation of local synodality could be ensured more easily 
and more effectively if—at least as part of the initial steps of a possible 
reform—emphasis were placed not on episcopal conferences but on the 
revival of particular councils.” Choosing this alternative would obviate the 
need to spectacularly oppose the principles and norms applicable to episcopal 
conferences as determined by Saint John Paul II. On the contrary, restoring 


8&7 Nuntia, 7 (1978), 39. See also Giovanni RULLI, “Il sinodo collettivo delle diocesi della 
Repubblica Federale di Germania, I: Preparazione e assemblea costitutiva,” in La civilta 
cattolica (1972/3), 30-39; Karl H. BRAUN, “De communi dioecesium rei publicae foederatae 
Germaniae synodo,” in Periodica de re canonica, 62 (1973), 133-141; Albin NEES, Die 
erste Gemeinsame Synode der Bistiimer in der Bundesrepublik Deutschland: ihre innere 
Rechstordnung und ihre Stellung in der Verfassung der katholischen Kirche, Paderborn, 
F. Schéningh, 1978; Konrad HARTELT, Die Didzesan- und Regionalsynoden im deutschen 
Sprachraum nach dem Zweiten Vatikanum, Erfurter Theologische Studien 40, Leipzig, St. 
Benno Verlag, 1979; Bernard FRANCK, Actualité nouvelle des synodes. Le Synode commun 
des diocéses allemands, 1971-1975, Le point théologique 36, Paris, Beauchesne, 1980; 
Astrid KAPTUN, Similitudini e differenze tra le “gemeinsame Synode” dell’Occidente 
post-conciliare e l’Assemblea patriarcale, in Il diritto (ftn. 3), 323-334. 

8 LG 13c; see also ftn. 9. 

# Tn this sense see also FELICIANI, “Response” (ftn. 38), 256-257; cf. also TEJERO, in Exeget- 
ical Comm (ftn. 3), 971. 

% See TEJERO, in Exegetical Comm (ftn. 3), 961-990; MONTAN, “Concili” (ftn. 11), 338-345; 
and ftn. 3. 
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the operation of particular councils was advocated not only by Vatican Il,°! 
but Wojtyła himself, in his exhortation Pastores gregis.” 


In the case of particular councils, the teaching authority, general legislative 
power, and a large-scale participative synodality stemming from its mixed 
membership, are beyond question. From the point of view of the vitally import- 
ant process of enculturation, all these features are indispensable. Their exten- 
sion to conferences, however, could prompt considerable resistance. In short, 
remedying the nearly complete dismissal of particular councils appears to be 
an easier task than the strenuous transformation of episcopal conferences. 
What is more, by the revival of particular councils—albeit in a different and 
simpler way—all the goals hoped for from the transformation of conferences 
would also be attained.” 


One of the major obstacles to reviving particular councils stems from the 
fact that councils do not have permanent organs. Consequently, their operation 
is merely occasional in character, thus resulting in much lower performance lev- 
els than episcopal conferences.” Providing them with permanent organs—even 
parallel to the retention of their comprehensive superior legislative and magis- 


°! See CD 36: “From the very first centuries of the Church bishops, as rulers of individual 


churches, were deeply moved by the communion of fraternal charity and zeal for the uni- 
versal mission entrusted to the Apostles. And so they pooled their abilities and their wills 
for the common good and for the welfare of the individual churches. Thus came into being 
synods, provincial councils and plenary councils in which bishops established for various 
churches the way to be followed in teaching the truths of faith and ordering ecclesiastical 
discipline. This sacred ecumenical synod earnestly desires that the venerable institution of 
synods and councils flourish with fresh vigor. In such a way faith will be deepened and 
discipline preserved more fittingly and efficaciously in the various churches, as the needs 
of the times require.” 

“Particular Councils, precisely because they involve the participation of priests, deacons, men 
and women religious and lay persons, albeit with a consultative vote only, are an immediate 
expression not only of communion between the Bishops but also of communion between the 
Churches. As a solemn ecclesial occasion, Particular Councils also demand careful thought in 
their preparation, which involves all the categories of the faithful, so that they can be a fitting 
place for decisions of greater importance, especially regarding the faith. The place of Particu- 
lar Councils cannot therefore be taken by episcopal conferences, as the Second Vatican Coun- 
cil made clear when it expressed the hope that Particular Councils would take on renewed 
vigour.” For the original text see, Pastores gregis (ftn. 61), no. 62, 908-909. 

The realisation of a more synodal-featured Church would render the uncompromising deter- 
mination to protect the configuration of episcopal conferences defined by Apostolos suos 
superfluous. Thus, substantive transformation of the latter could become easier. Neverthe- 
less, such an endeavour could be relegated to a lower degree of priority once the substantive 
objectives expected from it have been accomplished through particular councils. 

Cf. Giorgio FELICIANI, “Chiese particolari (struttura, organi di partecipazione, raggruppam- 
enti),” in Digesto delle Discipline Pubblicistiche, Turin, UTET, 1989, vol. 3, 26. 
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terial competences—is theologically permissible. This point is best reinforced 
by the fact that it was Pope John Paul II himself who effected such a paradigm 
shift in Oriental canon law. In the previous law, synods were occasional meet- 
ings comparable to contemporary Latin councils;* now, they have become 
permanent in character in terms of their structure. This is possible even in the 
case of particular councils. For this purpose, it is sufficient to incorporate a 
canon into the Code which makes reference to this character.’ 


For exercising teaching authority, even in the case of this institution, both the 
two-thirds majority and an explicit reference to the role of reception seem essen- 
tial. Though the recognitio was explicitly confirmed in their case as an intrinsic 
element,” this disposition, first of all in the light of the absence of a similar 
condition in the CCEO, is a requirement of a recent ecclesiological model rather 
than a true theological exigency. Consequently, it could be eliminated.” 


Another hindrance to the operation of particular councils consists in their 
mixed membership. It is by no means a coincidence that, in listing the dis- 
advantages of the council, Provost includes the requirement for open and 
public discussion of issues that bishops would deem more appropriate for 
private exchanges.!°° One thing seems certain: Latin bishops do not appear 
in favour of convoking particular councils whereas, in the Eastern Churches, 
patriarchal and metropolitan assemblies offer a platform for wide-ranging 
participative synodality, with a five-yearly periodicity.!”! 


95 Cleri sanctitati (ftn. 10), 534-538, cc. 341-350. 

% Cf. ftn. 40. 

°7 A possible working text for this integration could be the following: “The particular council 
is to draw up its statutes in which are provided a secretary of the council, preparatory com- 
missions, the order of procedure, and other means which they consider effective for the 
attainment of its goals.” An alternative could be: “Each particular council is to prepare its 
own statutes which must be reviewed by the Apostolic See and which are to organize, 
among other things, the plenary meetings of the councils which are to be held and to provide 
for a permanent council of bishops, a general secretariat of the council, and also other offices 
and commissions which, in the judgment of the council, more effectively help it to achieve 
its purpose.” In the case of a provincial council, a “permanent council” as its central organ 
is unnecessary by reason of the relatively limited number of its bishop-members. In the case 
of a large plenary council, however, it is indispensable. 

% See Comm, 38 (2006), 12, 16. 

9 Proposal: CIC, c. 446 — “When a Particular Council has ended, the president is to take 
care that all the acts of the Council are sent to the Apostolic See. Decrees issued by a Coun- 
cil are not to be promulgated until [its president/metropolitan] has written notification from 
the Apostolic See of the reception of the acts” [cf. CCEO, c. 167, § 2]; see ftn. 51. 

100 See ftn. 83. 

101 CCEO cc. 143, 141. During the elaboration of particular councils, both these characteris- 
tics—i.e., large composition and periodicity—were considered but refused. Cf. TEJERO, in 
Exegetical Comm (ftn. 3), 981, 973. 
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I would recommend the institutional division of both the membership and 
functions of particular councils. This could be achieved in two ways. (1) The 
council would be “bicameral” with a deliberative synaxis including only 
bishops and an assembly of mixed membership, the latter only functioning 
as a consultative body. Appropriate separation and harmonisation between 
the two sections would be necessary. (2) The current configuration of coun- 
cils would be split into two completely separate institutions. Should this be 
the case, the functions of the episcopal synaxis and the mixed assembly, and 
the link between the two, would be in full compliance with the double con- 
figuration envisaged in the CCEO. Therein synod and assembly (correspond- 
ing to episcopal council and consultative synod in this context) emerge as 
two institutionally independent but closely harmonised entities. 


Although this would appear to be a more radical transformation than a pos- 
sible reform of episcopal conferences, it would be less problematic. However, 
a truly convincing argument could be adopted from praxis at this juncture. In 
Eastern Catholic Churches, participative inter-diocesan synodality of a mixed 
composition is functional, as illustrated by actual experience.!” Additionally, it 
is the Oriental Code that guarantees not only the periodicity of these assemblies 
but also the proportion of lay members, well above current Latin levels! In fact, 
only the obligatory minimum of lay participation is determined by law, which 
affords a large-scale presence for lay persons in these assemblies. !° 


Conclusions 


The understanding of episcopal conferences cannot be reduced to a one- 
sided, historical approach, which seeks to identify the nature of these organs 
solely from nineteenth century circumstances. The episcopal conference is 
also a theological phenomenon, the basis of which is sacramental, ultimately 
originating in ultra-diocesan solicitude, which in turn derives from episcopal 


102 See for example James KALLUNGAL, “The Major Archiepiscopal and Eparchial Assemblies 


of the Syro-Malabar Church,” in Francis ELUVATHINGAL (ed.), Syro-Malabar Church Since 
the Eastern Code. Festschrift in Honour of prof. George Nedungatt S.J., Rome, Mar Thoma 
Yogam, 2002, 110-124. 

Cf. CCEO, c. 143, § 1, 6°: “...from each eparchy at /east one presbyter enrolled in the same 
eparchy, especially a pastor, one from among the religious or members of societies of com- 
mon life according to the manner of religious, as well as two lay persons, unless the statutes 
determine a greater number ...” vs. CIC c. 443, § 4: “Presbyters and other members of the 
Christian faithful can also be called to Particular Councils, but with only a consultative vote 
and in such a way that their number does not exceed half the number of those mentioned in 
§§ 1-3.” For a negative former decision on this topic, see ftn. 101. 
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ordination. The recognition of this theological quality is crucial to renewing 
the vitality of local synodality and communio. 


Not only is a comparison of Oriental and Latin canon law possible on the 
level of local synodal organs, it also promises several highly relevant find- 
ings. The current legal configuration of the episcopal synod of the patriarchal 
Church described in the CCEO provides indisputable proof of the fact that 
general deliberative competence, on the one hand, and the permanent char- 
acter of the self-same organ, on the other hand, are by no means mutually 
exclusive features. Thus, this Oriental codification arrangement represents a 
clear refutation of the opposing axiom of Latin canon law in this regard! 


However, albeit pertinent to the essential nature of the Church on account 
of its sacramental origin, synodality is obviously of a subsidiary character 
compared to the bishop’s mission for his own diocese. Maintaining this 
essential feature demands faithful observance of the two principles of syn- 
odality.! The latter criterion, however, is in and of itself only applicable to 
substantive discussion and may be fully enforced only with reasonably sized 
episcopal synaxes. Therefore, in the case of synaxes with an excessively 
large membership, the endowment of episcopal conferences with general 
decision-making competence would call for transformations in their organi- 
sational structure and/or operational mechanisms since, apart from being 
subsidiary by nature, genuine synodality requires the meaningful involve- 
ment of everyone concerned in the discussion. In this respect, at least in the 
case of large countries, it is in fact regional conferences that appear to be 
around the optimal scale. 


In the case where the above criteria are met, the three-way delimitation 
—reduced normative competence, two-thirds majority, and the recognitio— 
laid out in CIC c. 455, § 1-2, may be revised. Once the absence thereof 
proved to be possible in the CCEO, also promulgated by Saint John Paul II, 
the same juridical configuration cannot be excluded by theological reasons 
even from the Latin discipline. 


As regards the magisterial authority of episcopal conferences—while the 
requirement of full unanimity is impracticable to implement and cannot be 
substantiated historically, either—consensus by a two-thirds majority of the 
whole deliberative membership must remain a necessary condition as long as 
it appears to be the minimal legal counterpart of the traditionally required 
moral unanimity. The persuasive force of a particular magisterial declaration 
of this type comes precisely from the size of the majority endorsing it. At the 
same time, local magisterial pronouncements—including statements issued by 


104 See ftn. 54 and 55. 
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conferences—may gain final recognition and respect only in proportion to the 
degree of subsequent external reception. 


In line with what has been proposed, as well as with the aforementioned 
conditions fulfilled, it seems that the transformation of episcopal conferences 
into deliberative institutions with general competence is theologically pos- 
sible. However, it also needs to be considered whether, in terms of the attain- 
ment of the undoubtedly important goals expected from the transformation, 
a more practical and simple solution could be afforded by the revitalisation 
of provincial councils—either in lieu of the reform of episcopal conferences 
or possibly parallel to it. 


It may appear reasonable to ask whether the alternatives outlined above 
are not rash or even imprudent, possibly leading to the undermining of the 
proper functioning of episcopal conferences. In any case, it would be hard 
to dispute the timeliness of dealing with the problem in earnest. This is 
underscored by the apparent dissonance between two substantive assertions 
by Giorgio Feliciani. He unequivocally recognises that, in some cases, a 
substantive higher particular legislation is indispensable for the reinforce- 
ment of the mission. On the other hand, he concedes that in their actual 
form neither conferences nor councils are adequate in this regard.! The 
distinguished expert made these formulations over twenty-five years after 
Vatican II. Since then, another good quarter of a century has passed with- 
out any major advances in improving regional-level legislative capacity. 
The inability for renewal is especially evident in the case of particular 
councils. 


It is important to stress again that, provided the conditions discussed 
above are met—i.e., the size of the synaxis and the duplex principle of syn- 
odality—the proposals made herein quite probably will not infringe on epis- 
copal autonomy. As corroborated by the CCEO and respective experience, 
synodal activity would remain subsidiary. At the same time, it would also 
acquire a kind of praxis that is more dynamic than the existing Latin one, 
thereby contributing to the efficiency of missionary work, as well as to the 
institution and regular renewal of regional particular law deemed to be ever 
so desirable nowadays. 


Finally, should the reform of codified universal norms on episcopal con- 
ferences and/or particular councils, suggested above, fail to obtain the neces- 
sary endorsement hereafter as well, out of a sense of caution, the transform- 
ation of individual episcopal conferences by means of particular law enacted 


105 Cf. FELICIANI, “Response” (ftn. 38), 256-258. 
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by the Pope might also be a viable option. An asset offered by such an 
arrangement would be that the new “configuration” relevant to individual 
episcopal conferences would evolve through profound dialogue with the Pet- 
rine ministry, enabling concrete legal solutions to respond better to local 
needs. 


These arrangements are bound to result in a greater disciplinary variety 
than the current one. This phenomenon, however, is in no way opposed to 
Western ecclesiastical discipline. It is worth remembering that, thanks pre- 
cisely to an acute understanding of the missionary demands of the epoch, not 
only was a varietas disciplinarum able to prevail even in post-Tridentine 
times marked by a strong preference for complete disciplinary homogeneity, 
but it also led to the development of an essentially dual disciplinary system, 
viz. ius communelius missionale.\9 


ok 


Although the above proposals are not precluded by any theological rea- 
sons, it is quite possible that they will be met with resistance in the present 
time. Were this to be the case, it would be worth considering an additional 
alternative. Proper enculturation may require extensive—i.e., regional or 
continental-level—particular law. It seems that this level of juridical norms 
may also be called into existence by way of the institutions offered by the 
Code (i.e., conferences and councils in their actual juridical form), provided 
they engage in synergic cooperation. Currently, conferences are inadequate 
for comprehensive legislation in the absence of the corresponding authority, 
and so are councils on account of the absence of the respective permanent 
organs (as well as of the putative and real difficulties presumably stemming 
from mixed membership). However, it appears that nothing hinders the draft- 
ing of proposals for the individual corpora of particular laws by the perma- 
nent apparatus of episcopal conferences. They already meet the necessary 
conditions to perform this function; the only addition that might be necessary 


6e 


106 Feliciani states: “... where there are special needs, nothing prevents the Holy See from 
conferring on individual Conferences broader powers through special mandates or even 
pontifical initiatives in the area of particular law...” FELICIANI, “Response” (ftn. 38), 256; 
see also id., “Prospettive di sviluppo del diritto particolare ad opera delle Conferenze epis- 
copali,” in Folia canonica, 2 (1999), 23-31. 

See Theodorus GRENTRUP, Jus missionarium, Steyl, Netherlands, Typographia domus Mis- 
sionum a S. Michaele Archang. nuncupatae, 1925; Achilles BEVILACQUA, “Missiones sac- 
ae,” in Pietro PALAZZINI (ed.), Dictionarium morale et canonicum, vol. 3, Rome, Officium 
Libri Catholici, 1966, 281-284. Cf. René Naz, “Missionnaire,” in DDC, vol. 6, 892-895, at 
894-895. See also Willi HENKEL, Storia delle missioni: America Latina, in Dizionario (ftn. 
34), 495-502; id., Die Konzilien in Lateinamerika, 1-Il, Paderborn, F. Schöningh, 1984. 
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would concern the proper completion of the composition of preparatory 
organs, along the lines of professional requirements and the demands of 
sensus fidei, i.e., the inclusion of a proper number of lay components. !°8 
Then particular councils would not function as fora for discussing and work- 
ing on proposals but—as has happened usually in the past as well—would 
act as brief, solemn synaxes for the sole approbation and promulgation of 
completed drafts. The latter would only necessitate the presence of bishops 
with a deliberative vote, thereby eliminating one of the main reasons for 
distrust in particular councils, namely, fear of lay voices representing alien 
interests (“pressure groups”). It would not mean a degradation of the role 
of lay faithful but, rather, a better institutional articulation between the deci- 
sion-making and decision-taking phase of legislative and magisterial activity, 
at the local synodal level. 


To this end, instead of the substantive transformation of the two synodal 
institutions, their minimal modification on the level of statutes would seem 
sufficient. Most importantly, this would include, for example, guaranteeing 
wide-ranging preliminary consultation as part of the preparatory phase,!!° 
prescribing at least a two-thirds majority for magisterial documents to be 
passed,!!! as well as determining in what manner the Holy See ought to be 
involved in this activity. Contrary to current law, the latter could ordinarily 
take the form of a simple acknowledgement of the receipt of the afore- 
mentioned notification, whereas, in the case of magisterial declarations, 
instead of a meticulous recognitio, it could be rather a simple confirmation, 
as explained above.!!” 


It appears that, geographically, the ideal size of these synaxes would as a 
rule correspond to regional divisions, encompassing several ecclesiastical 


108 Ghirlanda says, “E da tener presente che il voto consultivo... è elemento integrante e costi- 


tutivo del processo di formazione dello stesso voto deliberativo che danno i vescovi.” Gian- 
franco GHIRLANDA, “Concili particolari,” in Carlos C. SALVADOR, Velasio DE PAOLIS, and 
Gianfranco GHIRLANDA (eds.), Nuovo dizionario di diritto canonico, Milan, San Paolo, 1993, 
220-224, at 223. 
19 See, for example, Mucci, “Concili” (ftn. 64), 348; PROVOST, Particular (ftn. 3), 549; 
TEJERO, Exegetical Comm (ftn. 3), 981. 
If such participation is provided for with regard to the synod of bishops, it can hardly be 
excluded that lay persons take part in some form and way in the work of an episcopal con- 
ference. See FRANCIS, Apostolic Constitution Episcopalis communio, 15 September 2018, 
no. 7, artt. 2 § 2,6 § 1,7 § 2,8 § 1, at www.vatican.va. See also Alphonse BORRAS, “Epis- 
copalis communio, mérites et limites d’un réforme institutionelle,” in Nouvelle revue 
théologique, 141 (2019), 66-88. 
111 See ftn. 68-72. 
112 See ftn. 50-52. 
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provinces but below the national level.! It must be noted that one of the 


chief traditional functions of episcopal conferences was precisely the prep- 
aration of particular councils.''* Thus, the revival of this former area of 
responsibility is hardly open to criticism. 


The translation of the continent-wide coordinative councils of episcopal 
conferences (e.g., CELAM, CCEE)!!> into conciliar forms would call 
for further reflection. It seems to be imperative that the dual rule of synod- 
ality—evidently constituting a principle crucial to the legitimate operation of 
deliberative synaxes—be reinforced in this instance as well. In case the 
membership of some forms of these continental synaxes includes only the 
presidents of the episcopal conferences, the respective size will be appropri- 
ate for substantive consultation. However, in what sense and to what extent 
these smaller groups are to be regarded as truly representative of the bishops 
and dioceses behind them should be subject to further clarification. 


Various forums for practicing synodality are conceivable. Although the 
denomination of some former synaxes may seem impressive,!!° a modern, 
valuable solution for this activity can be expected only from an appropriate 
combination of their membership, function, and structure. As has been 
pointed out, “all these prospects ... merit a good deal of attention since an 
adequate development of particular law can contribute effectively to that 
continual adaptation of canonical legislation to the ‘new spiritual and pas- 
toral atmosphere’ which, in the judgement of John Paul II, confirms and 
justifies ‘the legitimate place of law in the Church’.”!!7 


113 See Gianfranco GHIRLANDA, “Concilio particolare [V. Concilio regionale in Italia],” in 


Nuovo (ftn. 108), 224; and id., “Regione ecclesiastica,” in ibid., 897-898. 
"4 Cf. CIC/17, c. 292. 
` See, for example, Juan I. ARRIETA, “Reuniones internacionales de Conferencias episco- 
pales”, in Diccionario (ftn. 3), vol. 6, 1105-1109; Myriam WULENS, “Exercising Collegial- 
ity in a Supra-National or Continental Institution such as the FABC, CCEE and ComECE,” 
in Jur, 64 (2004), 168-204. 
For example, the 1899 “Latin-American Plenary Council;” see Willi HENKEL, “Latin Amer- 
ican Bishops’ Plenary Council,” in Hans D. BETZ (ed.), Religion Past and Present, vol. 7, 
Leiden-Boston, Brill, 2010, 350. This synaxis, however, was a meeting of only forty bishops 
gathered in Rome; although its legislation was not insignificant, it was far from being the 
summit of the dioceses of the whole continent as its name today might suggest. 
FELICIANI, “Response” (ftn. 38), 258; see Comm, 15 (1983), 15. 
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DIVERSE STRUCTURES AND PROCEDURES FOR 
THE EXERCISE OF THE TEACHING OFFICE 
ANGLICAN-CATHOLIC ECUMENICAL 
LEARNING 


CATHERINE E. CLIFFORD 


SUMMARY — This paper distills salient insights for the renewal of Catholic 
ecclesial life from the 2018 agreed statement of the Anglican-Roman Catholic 
International Commission (ARCIC IID, “Walking Together on the Way: 
Learning to be Church—Local, Regional, Universal.” First, the A. notes the 
unique character of the document and its effort to apply a methodology of 
“receptive ecumenism.” Pursuing this line of ecumenical learning, she 
explores those areas in which Catholics might learn from Anglican practice in 
order to strengthen structures and practices of discernment and decision-mak- 
ing at all levels of ecclesial life in the exercise of the pastoral teaching office. 
Building on ARCIC’s observations, she contends that a renewed practice of 
synodality within the Catholic Church must include greater participation of the 
laity, increased collaboration between diverse ecclesial ministries, the deploy- 
ment of differentiated forms of primacy, and the strengthening of synodal 
bodies at the local, regional, and universal levels. 


RESUME — Cet article rassemble les intuitions essentielles pour le renou- 
veau de la vie ecclésiale catholique. L’article se fonde sur la déclaration 
commune de la Commission Internationale Anglicane-Catholique Romaine 
de 2018 (ARCIC IID : « Marcher ensemble sur le chemin : Apprendre a étre 
Église — Locale, Régionale, Universelle ». Premièrement, le A. souligne le 
caractère unique du document et son effort pour appliquer une méthodologie 
d’« cecuménisme réceptif ». Poursuivant cette ligne d’apprentissage œcumé- 
nique, elle explore les domaines dans lesquels les catholiques, dans l’exer- 
cice de la fonction d’enseignement pastoral, pourraient apprendre de la pra- 
tique anglicane afin de renforcer les structures, les pratiques de discernement 
et de prise de décision à tous les niveaux de la vie ecclésiale. S’appuyant sur 
les observations de l’ARCIC, elle affirme qu’une pratique renouvelée de la 
synodalité au sein de l’Église catholique doit inclure une plus grande parti- 
cipation des laïcs, une collaboration accrue entre divers ministères ecclé- 
siaux ainsi que le déploiement de formes de primauté différenciées et le 
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renforcement des organismes synodaux au niveau local, niveaux régional et 
universel. 


Introduction 


Before the British theologian Paul Murray described an important 
dimension of the path towards ecclesial unity as “receptive ecumenism,”! 
the late Margaret O’Gara observed that the journey toward full ecclesial 
communion is characterized by “a spirit of repentance and a of a new hope 
that we share our gifts with others and in turn be enriched by receiving 
gifts that they offer to us.” O’Gara saw the conversion of the churches on 
the way to full communion as a mutual reception, a mutual exchange of 
gifts, where each partner might humbly “receive from other churches what 
it lacks in its poverty, for a full proclamation of the gospel.”? These 
remarks emerge from a reflection on Pope John Paul Is 1995 Encyclical 
Letter on Catholic Commitment to Ecumenism, Ut unum sint, where he 
affirms: “Dialogue is not simply an exchange of ideas. In some ways it is 
always an ‘exchange of gifts’.”? The latter expression is taken from the 
Second Vatican Council’s Dogmatic Constitution on the Church, Lumen 
gentium, which describes the mutual enrichment that takes place between 
the churches where legitimate diversity enhances catholicity: “By virtue 
of this catholicity, the individual parts bring their own gifts to other parts 
and to the whole church, in such a way that the whole and individual parts 
grow greater through the mutual communication of all and their united 
efforts towards fullness in unity (LG 13).”4 


In 1989, Pope John Paul II and the Archbishop of Canterbury, Dr. Robert 
Runcie, were able to affirm that “the ecumenical journey is not only about 


' Paul D. Murray, “Receptive Ecumenism and Catholic Learning: Establishing the Agenda,” 
in Paul D. Murray (ed.), Receptive Ecumenism and the Call to Catholic Learning: Explor- 
ing a Way for Contemporary Ecumenism, New York, Oxford University Press, 2008, 5-26. 
Margaret O’GARA, The Ecumenical Gift Exchange, Collegeville, Liturgical Press, 1998, 3. 
Pope JOHN PAUL II, Encyclical Letter on the Ecumenical Commitment of the Catholic 
Church Ut unum sint, 25 May 1995, in AAS, 87 (1995), 921-982, no. 28; English translation 
at www.vatican.va. 

SECOND VATICAN COUNCIL, Dogmatic Constitution on the Church, Lumen gentium, no. 13, 
in Giuseppe ALBERIGO (ed.), Decrees of the Ecumenical Councils, vol. II, Washington, DC, 
Georgetown University Press, 1990, 849-900. All subsequent references to the documents 
of Vatican II are drawn from this edition and will be abbreviated in the body of the text. 
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the removal of obstacles but also about the sharing of gifts.”5 In July of this 
year, the Third Anglican Roman Catholic International Commission (ARCIC 
HI) published an agreed statement on ecclesiology entitled Walking Together 
on the Way: Learning to Be the Church—Local, Regional, Universal,® the 
most comprehensive document yet produced in the long history of Angli- 
can-Catholic dialogue. It would not be possible to do justice to the entire 
document in this short space. Rather than present an exhaustive exposition, 
this paper proposes a distillation of salient insights from the dialogue which 
are germane to the Peter and Paul Seminar’s present discussion of the nature 
and authority of Catholic episcopal conferences. It will proceed in three 
stages. First, it offers a number of general observations concerning the nature 
of the text and its unique methodology. From the outset, the project of the 
seminar has been to attend to those areas where fidelity to the Gospel and 
the cause of Christian unity may be calling Catholic theology and canon law 
to conversion. This interest in the conversion of the churches converges with 
ARCIC’s effort to apply the methods of receptive ecumenism. Second, it 
turns to Walking Together’s contribution to the ecumenical learning of the 
Catholic Church in view of the renewal of Catholic structures of discernment 
and decision-making. Finally, it considers some of the possible limits of 
ARCIC’s contribution to our present reflections. 


1 — The Unique Character of Walking Together on the Way 


The text of Walking Together on the Way stands out for several rea- 
sons. Its length alone sets it apart from all previous agreed statements or 
ARCIC documents. This is a reflection of the complexity of the present 
ecumenical context, as we shall see. More importantly, the length of the text 
is the result of ARCIC’s ambitious effort to apply the methodology of recep- 
tive ecumenism in a systematic way, asking what Anglicans and Catholics 
might learn and receive from one another from the concrete lived experience 
of the exercise of authority through their various structures and processes for 
discernment and decision-making. The exploration is conducted against the 


5 JOHN PAUL II and the Archbishop of Canterbury Robert RUNCIE, Common Declaration, 
2 October 1989, in AAS, 82 (1990), 323-326; also at iarccum.org/doc. 

€ ANGLICAN ROMAN-CATHOLIC INTERNATIONAL COMMISSION (ARCIC IT), Walking Together 
on the Way: Learning to Be the Church: Local, Regional, Universal, 2 July 2018. The 
complete document, together with background documentation, is available at iarccum.org/ 
doc. 
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background of an honest admission that the existing structures and practices 
of communion are under stress in both communions today. 


1.1 — The Context: New Tensions that Fray the Bonds of Mutual 
Trust 


The text of Walking Together on the Way stands out for several reasons. 
First, this is the first publication from the third phase of ARCIC and the first 
to appear since 2004 when the second phase of ARCIC produced the agreed 
statement, Mary Grace and Hope in Christ.’ In the forty-eight-year history 
of Anglican-Roman Catholic dialogue, there has never been such a lengthy 
interval between publications.$ The hiatus is undoubtedly a reflection of new 
challenges to both inter-Anglican unity and to Anglican-Catholic relations 
raised by the responses of various Anglican provinces on matters pertaining 
to human sexuality.’ In addition, Walking Together on the Way acknow- 
ledges that the establishment of personal ordinariates for groups of former 
Anglicans within the Roman Catholic Church in 2009 without prior consul- 
tation was the cause of “serious questioning and criticism” and gave rise to 
misgivings within the Anglican Communion regarding the long-term goal of 
ARCIC’s work.!° 


In 2006, Pope Benedict XVI and Archbishop Rowan Williams issued a 
Common Declaration pointing to two areas that were to be at the heart of 
ARCIC’s mandate for this third phase, namely, “the emerging ecclesio- 
logical and ethical factors making that journey [toward full communion] 


7 See ANGLICAN ROMAN-CATHOLIC INTERNATIONAL COMMISSION (ARCIC Il), Mary: Grace 
and Hope in Christ, 3 February 2004, at iarccum.org/doc. 

8 ARCIC has produced a total of twelve agreed statements. They can be found in ANGLICAN 

ROMAN-CATHOLIC INTERNATIONAL COMMISSION, The Final Report, London, SPCK, 1981; 

and Adalbert DENAUX, Nicholas SAGOSVSKY and Charles SHERLOCK (eds.), Looking towards 

a Church Fully Reconciled: The Final Report of the Anglican Roman-Catholic International 

Commission 1983-2005 (ARCIC II), London, SPCK, 2016. A repository of documents in 

electronic form can also be found at the web site of the International Anglican Commission 

on Unity and Mission (IARCCUM), at iarccum.org. 

These developments occasioned an initial reflection on the shared understanding of ecclesio- 

logical structures by an ad hoc subcommission of the International Anglican-Roman Catholic 

Commission on Unity and Mission (ARCCUM) in 2004: “Ecclesiological Reflections on the 

Current Situation in the Anglican Communion in Light of ARCIC,” at iarccum.org/doc. 

10 ARCIC III, Walking Together, no. 5. See Pope BENEDICT XVI, “Apostolic Constitution 
Anglicanorum coetibus Providing for Personal Ordinariates for Anglicans Entering into Full 
Communion with the Catholic Church, 9 November 2009,” in AAS, 101 (2009), 985-990; 
English trans. at www.vatican.va. 
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more difficult and arduous.”!! Together, in 2009, they set out the official 
mandate for the third phase of ARCIC’s work, indicating that the dialogue 
would consider “fundamental questions regarding ‘Church as Communion— 
Local and Universal,’ and ‘How in Communion the Local and Universal 
Church Comes to Discern Right Ethical Teaching” .” !? The present document 
is the fruit of seven years’ work beginning from 2011 and seeks to address 
the first of these closely interrelated themes. 


1.2 — Methodology: Receptive Ecumenism and the Practice of 
Humility 


Second, while Walking Together on the Way seeks to build upon the con- 
sensus achieved in previous agreements on communion ecclesiology! and on 
authority in the church,'* its methodology sets it apart from all previous ARCIC 
agreed statements. In the first phase of its work (1970-1981), while grounding 
its work in the sources of “the ancient common traditions,” ARCIC sought to 
formulate a shared understanding of doctrine as it is understood today and to 
do so in a language that would avoid the polemics of the past.!* This approach 
was complemented in the second phase (1983-2005) by ARCIC Ils appeal to 
the notions of “reception” and the “re-reception” of God’s Word, understood 
as “a never-ending process, a continuing dynamism in the life of churches” !® 
as they move toward an eschatological horizon. In 1999, ARCIC II pointed to 
a need to bridge the gap between doctrinal reflections and the life and practice 
of the church when it set out a series of questions for the discernment of each 
communion. These questions, to which we will turn in a moment, invite a more 
empirical study of the actual functioning of structures for discernment and 
decision-making within each communion. 


11 BENEDICT XVI and the Archbishop of Canterbury Rowan WILLIAMS, Common Declaration, 
23 November 2006, in AAS, 98 (2006), 919-921; also at iarccum.org/doc. 

* “Anglican-Catholic Dialogue Opens Third Phase,” 21 May 2011, at iarccum.org./doc. 

13 ANGLICAN ROMAN-CATHOLIC INTERNATIONAL COMMISSION (ARCIC II), “Church as Com- 
munion,” 6 September 1990, in Looking towards a Church Fully Reconciled, 35-69; also 
at iarccum.org/doc. 

'4 ANGLICAN ROMAN-CATHOLIC INTERNATIONAL COMMISSION (ARCIC), “Authority in the Church 
T” (1976) and “Authority in the Church M” (1981), in The Final Report, 52-98; also at iarc- 
cum.org/doc; and ANGLICAN ROMAN-CATHOLIC INTERNATIONAL COMMISSION (ARCIC ID, 
“The Gift of Authority: Authority in the Church III,” (1999), in Looking towards a Church 
Fully Reconciled, 129-174; also at iarccum.org/doc. 

15 Charles SHERLOCK and Nicholas SAGOVSKY, “The Doctrinal Methods of ARCIC II,” in 
Looking towards a Church Fully Reconciled, 257-265, at 257. See also the “Preface” to 
ARCIC, The Final Report, 1-4. 

16 SHERLOCK and SAGOVSKY, “Doctrinal Methods,” 260. 
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Walking Together on the Way represents an effort to enter more fully into 
the process of self-critical discernment and ecumenical learning that charac- 
terizes the intentional practice of receptive ecumenism. Recognizing the need 
for conversion and renewal in their respective traditions, Anglicans and 
Catholics attempt here to “discern what appears to be overlooked or 
under-developed in one’s own tradition,” while asking “whether such things 
are better developed in the other tradition.”!? This is the first systematic 
effort of an international bi-lateral dialogue to engage in a sustained process 
of receptive learning. 


A certain ecclesial humility is prerequisite to such an engagement. Such 
an attitude is entirely in line with the orientation for ecumenical dialogue set 
out in the Second Vatican Council’s Decree on Ecumenism, Unitatis redinte- 
gratio, which, while affirming that the Catholic Church has been endowed 
with “all divinely revealed truth and with all means of grace,” did not hesi- 
tate to observe: “yet its members fail to live by them with all the fervour 
that they should, so that the radiance of the church’s image is less in the eyes 
of our separated fellow Christians and of world at large, and the growth of 
God’s kingdom is delayed” (UR 4). This humble awareness requires of Cath- 
olics a commitment to honest self-examination and “to continual reforma- 
tion” (UR 6). The same decree includes the magnanimous acknowledgement 
that, within the legitimate diversity and complementarity in the expression 
of the faith that belongs to the catholicity of the church, at times “one trad- 
ition has come nearer to a full appreciation of some aspects of a mystery of 
revelation than another or has expressed it to better advantage” (UR 17). 
Where the Decree on Ecumenism develops this reflection in its treatment of 
the Eastern Orthodox Churches, Walking Together on the Way effectively 
extends this judgment to the Anglican Communion “in which catholic trad- 
itions and institutions in part continue to subsist” (UR 13). 


Pope Francis underlines the importance of receptive learning in The Joy 
of the Gospel when he observes: “If we really believe in the abundantly free 
working of the Holy Spirit, we can learn so much from one another. It is not 
just about being better informed about others, but rather about reaping what 
the Spirit has sown in them which is also meant to be a gift for us.” !8 More 
than recognizing the working of God’s Spirit in the corporate life and prac- 
tice of each communion, ARCIC III’s entry into the way of receptive learn- 
ing implies a fundamental recognition by Anglicans and Catholics of the 


17 ARCIC III, Walking Together, no. 18. 

Pope FRANCIS, Post-Synodal Apostolic Exhortation Evangelii gaudium, The Joy of the Gos- 
pel, 24 November 2013, in AAS, 105 (2013), 1019-1137, no. 246; English trans. at www. 
vatican.va. 
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genuine ecclesiality and apostolicity of each other’s tradition. That is to say, 
readiness to learn and receive from the gifts of God expressed in one 
another’s corporate ecclesial life and practice implies the mutual recognition 
that the expression of faith in our ecumenical partner—however different— 
is a legitimate expression of, and an instrument serving to maintain, their 
fidelity to the one apostolic faith that we share. 


1.3 — The Functioning of Instruments of Communion at all Levels of 
Ecclesial Life 


A third feature of this document concerns the contrast between the ori- 
ginal mandate given to ARCIC III and the sub-title of the agreed statement, 
“Learning to Be the Church—Local, Regional, and Universal.” While the 
mandate originally set out for ARCIC III was to consider the understanding 
and functioning of ecclesial “structures and practices” at the local and uni- 
versal levels, the dialogue found it impossible to undertake such a study 
without giving due consideration to the many structures that serve the pro- 
cesses of discernment in communion at a more intermediate or “trans-local” 
level, including provincial and national synods of the Anglican Communion 
and regional and continental conferences of Catholic bishops. If the role of 
intermediate structures in the life of the Catholic Church has been severely 
downplayed in the recent history due to an exaggerated centralization, a 
variety of intermediate structures have played a significant role in the long 
trajectory of tradition. The document treats these various structures as 
“instruments of communion,” a term with roots in Anglican usage. 
Developed with reference to the institution of new structures to serve the 
needs of an increasingly global community, the Anglican Communion has 
typically invoked this language to refer to the roles of the Archbishop of 
Canterbury, of the occasional meetings of the Anglican Primates—heads of 
the various Anglican Provinces, of the Lambeth Conference of Anglican 
Bishops, and of the Anglican Consultative Council—an expanding delib- 
erative body that includes episcopal, clerical, and lay representatives from 
around the Anglican Communion.!’ The term “instruments of communion” 


'9 See INTER-ANGLICAN THEOLOGICAL COMMISSION, “The Virginia Report [1996],” in James M. 
ROSENTHAL and Nicola CURRIE (eds.), Being Anglican in the Third Millennium: The Official 
Report of the Anglican Consultative Council (Panama, 1996), Harrisburg, PA, Morehouse, 
1997. These four structures and processes are identified as “world-wide instruments of com- 
munion,” Chapter VI, 273-281. For a more recent study, see INTER-ANGLICAN COMMISSION ON 
UNITY, FAITH AND ORDER, Toward a Symphony of Instruments: A Historical and Theological 
Consideration of the Instruments of Communion of the Anglican Communion, London, Angli- 
can Communion Office, 2015. 
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is now applied more broadly to describe both “Anglican and Roman Catholic 
structures, procedures, and ministries which serve to maintain the quality and 
reality of communion at the local, regional, and worldwide levels.”*° 


2 — Opportunities for Catholic Ecumenical Learning 


Walking Together on the Way is organized into six sections. Section I 
provides an introduction describing the context and methodology of the state- 
ment. Section II explores the evolution of local and universal church struc- 
tures in the “Apostolic and Post-Apostolic Periods,” examining the biblical 
evidence relating to the structuring of mission and communion in the early 
church. This detailed survey is followed by an all too brief treatment of the 
post-apostolic period that ends with the establishment of a threefold pattern 
of ministry and the earliest ecumenical councils. Section HI explores the 
need for effective instruments of communion within the local church and at 
“trans-local levels,” noting the weaknesses of the Anglican Communion and 
the Catholic Church which tend to overemphasize local autonomy or a cen- 
tralization in a trans-local structure respectively. ARCIC HI notes, where 
“too strong an emphasis on local autonomy risks straining important eccle- 
sial bonds at the trans-local level,” an overemphasis on the trans-local can 
“hinder appropriate adaptation for the sake of mission.”?! ARCIC III fit- 
tingly links the correct balance between the autonomy of each local church 
to the necessary bonds of communion with other local churches, to the essen- 
tial role of the sense of the faithful in the discernment of faith, and to the 
catholicity of the whole church. The “authentic transmission of the faith” 
and the task of discernment in moments of disagreement require “structures 
that will facilitate the fullest possible sharing of the experience of Christ and 
of the gifts of the Spirit among all the baptized.” It further acknowledges 
that the search for a genuine consensus of faith is a process requiring time 
for “prayer, debate, discussion, and study.” 


Significantly, even while acknowledging that present structures are under 
strain and that both traditions need to find a better balance between the two 
poles of the local and universal, or of collegiality and primacy, ARCIC III 
is able to affirm: “Our common reading of the New Testament and post- 
apostolic period leads Anglicans and Catholics to agree that episcopé, 


2 ARCIC IM, Walking Together, “Usage of Terms,” ii. 
21 ARCIC IM, Walking Together, nos. 48-49. 
22 Tbid., no. 54. 
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synodality, and primacy are enduring and necessary, and are gifts of God for 
the unity and mission of the Church.” # In this discussion, we can see that 
Walking Together on the Way is built upon the consensus achieved through 
ARCIC I and ARCIC II’s previous work on questions of ecclesiology and 
on the exercise of authority in the life of the church. 


Sections IV, V and VI, which form the core of the document’s reflection on 
ecumenical learning, survey the existing instruments of communion within 
contemporary Anglicanism and Catholicism at the local, regional, and world- 
wide or universal levels respectively. While there are many parallels, espe- 
cially in the structuring of parishes and dioceses at the local level, there are 
considerable differences between the two communions when it comes to the 
functioning of regional structures and in attitudes towards primacy. At the risk 
of oversimplifying, ARCIC III summarizes these differences as follows. 

In the Roman Catholic tradition, policy decisions about communion are 
made at the universal level; in the Anglican tradition, at the national or 
provincial level. In part this relates to different understandings of how the 
church moves forward in unity, mission, and truth. At issue is the balance 
between responsiveness to the demands of specific contexts and the need to 
move together. This reflects the inheritance of the juridical split in the six- 
teenth century between the Church of England, with its national (trans-local) 
identity, and the Church of Rome, with its universal horizon.” 

It would be impossible to examine in detail here all of the various struc- 
tures and procedures considered in this comprehensive review. For the pur- 
poses of our present study, we will focus on the principal learnings for the 
renewal of Catholic structures and practice. It is helpful to recall the obser- 
vations of ARCIC Ils earlier agreed statement, The Gift of Authority, issued 
in 1999, in the wake of Pope John Paul II’s encyclical letter, Ut unum sint, 
which invited church leaders and theologians to a frank dialogue on the need 
for a renewed and ecumenically receivable exercise of papal primacy. The 
third of ARCIC’s statements on Authority in the Church, it identified a ser- 
ies of issues confronting Anglicans and Catholics respectively. Noting how 
Vatican II brought a renewed understanding of “how the gifts of God are in 
all the people of God,” and of the “collegiality of the episcopate in com- 
munion with the Bishop of Rome,” it asked: 

[I]s there, at all levels, effective participation of clergy as well as lay people 
in emerging synodal bodies? Has the teaching of the Second Vatican Council 
regarding the collegiality of bishops been implemented sufficiently? Do the 
actions of bishops reflect sufficient awareness of the extent of the authority 


23 Tbid., no. 72. 
24 Tbid., no. 66. 
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they receive through ordination for governing the local church? Has enough 
provision been made to ensure consultation between the Bishop of Rome and 
the local churches prior to the making of important decisions affecting either 
a local church or the whole Church? How is the variety of theological opinion 
taken into account when such decisions are made? In supporting the Bishop 
of Rome in his work of promoting communion among the churches, do the 
structures and procedures of the Roman Curia adequately respect the exercise 
of episcope at other levels? Above all, how will the Roman Catholic Church 
address the question of universal primacy as it emerges from “the patient and 
fraternal dialogue” about the exercise of the office of the Bishop of Rome to 
which John Paul II has invited “church leaders and their theologians? ”*> 


Walking Together on the Way acknowledges that these same questions 
remain very much alive today. 


2.1 — Local Instruments of Communion 


Life in local Anglican and Catholic churches is structured along similar 
lines. Organized into dioceses and parishes, both communions retain the 
ancient model of local particular churches as eucharistic communities presided 
over by a bishop. They differ greatly, however, in the practice of synodal life 
and in the integration of diverse ministries, where in recent times both com- 
munions have experienced significant and contrasting developments. 


2.1.1 — Structured Participation of the Laity 


One of the most glaring contrasts between Anglican and Catholic practice 
is in the structured participation of the laity at all levels of ecclesial life. 


2% ARCIC II, The Gift of Authority, no. 57. A similar set of questions was identified for Anglican 
self-reflection (though not a focus of the present study): “We have seen that instruments for 
oversight and decision making are necessary at all levels to support communion. With this in 
view the Anglican Communion is exploring the development of structures of authority among 
its provinces. Is the Communion also open to the acceptance of instruments of oversight which 
would allow decisions to be reached that, in certain circumstances, would bind the whole 
Church? When major new questions arise which, in fidelity to Scripture and Tradition, require 
a united response, will these structures assist Anglicans to participate in the sensus fidelium 
with all Christians? To what extent does unilateral action by provinces or dioceses in matters 
concerning the whole Church, even after consultation has taken place, weaken koinonia? 
Anglicans have shown themselves to be willing to tolerate anomalies for the sake of main- 
taining communion. Yet this has led to the impairment of communion manifesting itself at the 
Eucharist, in the exercise of episcope and in the inter-changeability of ministry. What conse- 
quences flow from this? Above all, how will Anglicans address the question of universal 
primacy as it is emerging from their life together and from ecumenical dialogue?” (no. 56). 
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Parish and diocesan pastoral councils, or diocesan synods where there are 
opportunities for the voice of the laity to be heard, remain facultative accord- 
ing to the norms of Catholic canon law. Where they do exist, these remain 
consultative or advisory rather than deliberative bodies. ARCIC III observes 
that lay participation in local Catholic structures remains “at the discretion 
of the clergy and bishops.””° From experience, we know that, in such a 
context, members of the baptized faithful are often appointed more for their 
like-mindedness than for their competency. The extent of real consultation 
or influence is often minimal.” Contemporary Catholic practice stands in 
marked contrast to the life of Anglican dioceses where “a key feature of 
Anglican episcopacy of the ‘bishop-in-synod’ [exists] at both diocesan and 
provincial levels.” In diocesan and national synods, lay delegates exercise 
a deliberative vote, together with members of the presbyterate and the epis- 
copate. In both cases, one might ask whether those lay persons selected to 
serve in these roles are truly representative of the wider community or have 
the level of faith formation needed to participate in a responsible and mean- 
ingful manner. ARCIC II rightly links the exclusion of the Catholic laity 
from deliberative procedures or from the diocesan or parochial governance 
to an “understanding of clerical distinctiveness,” without exploring its roots 
in Catholic theology’s habit of linking the power of jurisdiction to the min- 
istry of the sacraments. 


Walking Together on the Way also raises the important need for “exec- 
utive accountability to the faithful” and the lack of “checks and balances” 
to the authority of bishops and parish priests. It points to the lack of struc- 
tures for “recourse within the parish or diocese” where the grievances of 
the laity might receive a fair hearing.” This experience is certainly 


26 ARCIC IN, Walking Together, no. 83. 

27 Pope FRANCIS points to this challenge when he writes in Evangelii gaudium: “In his mission 
of fostering a dynamic open and missionary communion [the bishop] will have to encourage 
and develop the means of participation proposed in the Code of Canon Law and other forms 
of pastoral dialogue out of a desire to listen to everyone and not simply to those who would 
tell him what he would like to hear. Yet the principal aim of these participatory processes 
should not be ecclesiastical organization but rather the missionary aspiration of reaching 
everyone” (no. 31). 

2 ARCIC II, Walking Together, no. 90. 

In a pointed critique of the “baroque social imaginary” that lies behind the CIC 1983, John 

P. BEAL writes, “The procedure for recourse is designed more for ensuring hierarchical 

control over inferior officials than for protecting rights.” See “Something There Is That 

Doesn’t Love a Law: Canon Law and Its Discontents,” in Michael J. LACEY and Francis 

OAKLEY (eds.), The Crisis of Authority in Catholic Modernity, Oxford University Press, 

2011, 135-155, at 144. He notes, further, that the system envisioned by the code, where all 

accountability is “upward,” provides “a fertile breeding ground for clericalism” (p. 151). 
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confirmed in the present crisis of the church, where Catholics continue to 
discover the extent of sexual abuse by members of the clergy and the mag- 
nitude of systematic denial, secrecy, and coverup that has compounded the 
harm done to victims, often denying them a hearing and disregarding their 
fundamental rights. There is lively debate in Catholic circles today regard- 
ing the need for greater accountability, especially on the part of bishops, 
and for greater transparency in church governance. This context is a prime 
opportunity for ecumenical learning. ARCIC III does not mention these 
specific examples, but one could easily imagine that Catholic bishops 
might learn from their Anglican peers in matters relating to clergy forma- 
tion and protocols for responding to cases of sexual or financial abuse and 
the abuse of pastoral authority. Anglican practices of synodality in the local 
church and of episcopal collaboration at the provincial and national levels 
(e.g., the “house of Bishops” in the Anglican Church of Canada) point to 
instances in which bishops are actively accountable, in a manner unknown 
to present Catholic polity, both to the people whom they serve and to their 
fellow bishops. 


While Anglicans acknowledge frankly the tensions experienced in the 
practice of synodality in their local churches, including the temptation to 
fall into “the oppositional style of parliamentary decision-making”? and 
the need for adequate formation for lay participants of diocesan and prov- 
incial synods,*! the value and witness of collaboration between the laity, 
clergy, and bishops is one that Catholics might learn from and receive. The 
lack of structures for a decisive lay participation is even greater at the 
regional and universal level of the Catholic Church, where their inclusion 
is almost entirely ad hoc. Here again, the Anglican commitment to inclusion 
of the laity in national or provincial synods, in the Anglican Consultative 
Council, and in other international meetings is a model from which Cath- 
olics might learn. 


Much neglected is the historic tradition of bishops being held accountable by to their people 
through the mediation of synods, cathedral chapters, metropolitans, etc. 
3 ARCIC III, Walking Together, no. 94. See also no. 99: “The Roman Catholic Church could 
learn from the mandatory roles accorded to the laity in Anglican parochial and diocesan 
structures, in ways that would nevertheless preserve the executive roles proper to the parish 
priest and the bishop.” 
See, for example, the reflections of Roger GREENACRE, “Démocratie dans les églises : 
Témoignage d’un anglican,” in J. BAUBEROT, J. FAMEREE, R. GREENACRE, and J. GUEIT 
(eds.), Démocratie dans les Eglises: anglicanisme, catholicisme, orthodoxie, protestan- 
tisme: Conférences de l’Université catholique de Louvain, Brussels, Lumen Vitae, 1999, 
9-28. Also of interest is Joseph FAMEREE, “Plus de démocratie dans l’Église catholique par 
fidélité à l'Évangile,” in ibid., 29-62. 
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2.1.2 — The Diversity of Ministries in the Local Church 


Catholic canon law allows the secret consultation of a select few of the 
laity in the procedure for the appointment of bishops. Yet, there is little sense 
of agency on the part of the faithful in the selection of the bishop of their 
local church or the pastor of their parish. ARCIC III rightly suggests that 
Catholics might learn from the Anglican practice of “wide consultation 
around the selection and appointment of parish priests and bishops.”3? Such 
a practice might instill a greater sense of accountability on the part of the 
bishops.* 


In the last half-century, we have witnessed a virtual explosion of lay 
ecclesial ministries within the Catholic Church, to the point where, in some 
jurisdictions, they surpass the number of ordained priests.” Despite the 
emergence of permanent or professional lay ecclesial ministries, there has 
been very limited integration of these ministries into the ministerial corps or 
structures of the local Catholic churches. ARCIC suggests that the Catholic 
Church might learn from the diversity of ministries within the Anglican 
Communion as it seeks to discern the forms of ministry best suited to serve 
the mission of the church today. This includes “the female diaconate; a 
fuller implementation of licenced lay pastoral associates; the priestly ordin- 
ation of mature married men (viri probati); and the authorization of lay 
people to preach.”*> Pope Francis has recently commissioned a study of the 
history of the women deacons.*° As Catholics discern the possible restoration 
of this ministry, it might benefit from listening to the experience of genera- 
tions of Anglican women deacons, many of whom entered into this ministry 
not as a stage in the cursus honorarum on the way to priesthood, but who 
saw it as a permanent call to service within the local church. 


32 ARCIC II, Walking Together, no. 100. 

For a recent study, see Francis A. SULLIVAN, “Provincial Councils and the Choosing of 

Priests for Appointment as Bishops,” in Theological Studies, 74 (2013), 872-883. 

For a comprehensive study of lay ecclesial ministries in the context of the Catholic Church 

in the United States, see Zeni Fox, New Ecclesial Ministry: Lay Professionals Serving the 

Church, rev. ed., Franklin, WI, Sheed & Ward, 2002; and Zeni Fox and Regina BECHTEL 

(eds.), Lay Ecclesial Ministry: Pathways toward the Future, Lanham, MD, Rowan & Little- 

field, 2010. 

35- ARCIC IM, Walking Together, no. 102. 

36 This study will add to the dossier which includes a study by the INTERNATIONAL THEO- 
LOGICAL COMMISSION, “Le diaconat: évolution et perspectives,” 30 September 2002, in DC, 
no. 2284 (2003), 58-107; English trans. “From the Diakonia of Christ to the Diakonia of 
the Apostles,” at www.vatican.va; and that of the CANON LAW SOCIETY OF AMERICA, The 
Canonical Implications of Ordaining Women to the Diaconate: Report of an Ad Hoc Com- 
mittee of the Canon Law Society of America, Washington, DC, CLSA, 1995. 
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2.2 — Regional Instruments of Communion 


Walking Together on the Way rightly notes that the teaching authority 
of Catholic episcopal conferences is “still being debated” and finds a 
measure of recognition for such authority in c. 753 of the 1983 Code: “the 
bishops in communion with the head and members of the college, whether 
as individuals or gathered in conferences of bishops or in particular coun- 
cils, are authentic teachers and instructors of the faith.”?? It observes that 
while the code provides for the possibility of provincial councils, few of 
these have been held since the Second Vatican Council. Further, where the 
establishment of national synods or pastoral councils would provide for the 
possibility of lay participation, their implantation has been “very rare.”** 
It is therefore suggested that the Catholic Church consider strengthening 
the role of regional instruments of communion, learning from the experi- 
ence of the Anglican Communion, where regional bodies have shown 
“greater potential for a pastoral response to local cultures and circum- 
stance.” + 


ARCIC III discerns a movement in this direction in the reception of the 
post-synodal Apostolic Exhortation, Amoris laetitia, where Pope Francis has 
invited the various episcopal conferences to determine the proper implemen- 
tation of directives for the pastoral care “that respect both the Church’s 
teaching and local problems and needs.”*° At the same time, Catholics are 
encouraged to clarify the authority of the bishops’ conferences, including the 
relationship of national conferences to wider regional conferences and to the 
international synod of bishops. Such clarification would include identifying 
and distinguishing “the range and type of issues that can be properly dealt 
with at the local level without recourse to Rome” and the “appropriate 
means” for questioning “initiatives and directives emanating from Rome.” 
Finally, Catholics are invited to implement existing canonical provisions for 
the establishment of regional and national bodies which require the full par- 
ticipation of laity, clergy and religious (c. 439). Such participation might 


37 ARCIC IN, Walking Together, no. 111. 
38 Tbid., no. 112. To recall the significant role of provincial councils in recent Catholic history 
and their treatment by Vatican II, see Francis A. SULLIVAN, “Why Does the Earnest Desire 
of Vatican II that Provincial Councils Flourish with Renewed Strength Remain Unsatis- 
fied?” in Lonergan Workshop, 27 (2017), 271-281. See also the remarks of Thomas 
J. GREEN, “Selected Legislative Structures in Service of Ecclesial Reform,” in The Jurist, 
71 (2011), 422-449, 

3 ARCIC IN, Walking Together, no. 120. 

4 Pope FRANCIS, Apostolic Exhortation Amoris laetitia, 19 March 2016, in AAS, 108 (2016), 

311-446, no. 199; English trans. at www.vatican.va; cited in Walking Together, no. 120. 
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evolve to include a deliberative vote for the lay members of the synod, a 
question raised at the most recent synod on Young People, the Faith and 
Vocational Discernment.*! 


2.3 — Instruments of Communion at the Universal Level 


Anglican and Catholic structures differ the most at the universal level, 
where structures serve the communion of the local churches across the 
world-wide communion. Where the Anglican Communion is served by the 
Primacy of the Archbishop of Canterbury, the Primates Meeting—which 
gathers the heads of each province, the Lambeth Conference—which gathers 
the bishops of the entire Anglican Communion, and the Anglican Consulta- 
tive Council—which is evolving into a synodal body where bishops, clergy 
and laity from across the Communion have a voice. The Catholic Commun- 
ion of Churches is served by the Bishop of Rome, whose form of primacy 
remains a stumbling block for Anglicans. The Roman Curia is at the service 
of the pope’s ministry of communion. As well, the International Synod of 
Bishops, established by Pope Paul VI during the Second Vatican Council, is 
yet another instrument for gathering representative bishops to deliberate on 
matters of concern to the universal church and for giving expression to the 
“solicitude” of all the bishops, together with that of the Bishop of Rome, for 
the life of the universal church (LG 34). 


2.3.1 — Primacy 


Three previous agreed statements on authority in the church have contrib- 
uted to a high degree of consensus between Anglicans and Catholics on the 
constitutive ministry of communion which belongs to the Bishop of Rome. 
The discussion of this section might be seen as a deepening of our conver- 
sation on the question and as a more practical response to the invitation of 
Pope John Paul II to seek together “a way of exercising the primacy which, 
while in no way renouncing what is essential to its mission, is nonetheless 
open to a new situation.” 


ARCIC III helpfully recognizes that there are “limits” to the spheres of 
action that belong uniquely to the Bishop of Rome in his service to the 
universal church. These include: the canonization of saints (c. 1403); the 
appointment of bishops in the Latin Church or the confirmation of those 


41 ARCIC M, Walking Together, no. 121. 
# Pope JOHN PAUL II, Ut unum sint, no. 95. 
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bishops duly elected in the Eastern Catholic Churches (c. 377)—and in rare 
circumstances, their removal from office; the creation of cardinals (c. 351); 
the convocation of ecumenical councils (c. 338); the convocation of synods 
and the possibility to endow them with deliberative authority (c. 343-344); 
the promulgation of universal law (c. 8) and any decisions of the inter- 
national synod (c. 343); and in “exceptionally rare circumstances,” the 
mission to exercise the charism of infallibility that belongs to the whole 
church (c. 749, §1). Walking Together on the Way observes that the Bishop 
of Rome, assisted by the Roman Curia, “speaks and acts on behalf of the 
college” of bishops, giving expression to the faith of the whole church. Yet 
at times, his actions are felt to be “at too great a remove from the pastoral 
reality of the local churches.” This is especially true when “(a) consulta- 
tion and exchange are not maintained, or (b) the collegiality of bishops is 
not sufficiently expressed, or (c) properly local and regional authority is 
not respected.”*? 


Pope Francis has openly acknowledged the tensions and difficulties 
identified by Walking Together on the Way in the exercise of papal pri- 
macy, writing in Evangelii gaudium, a document that reflects the discern- 
ment of the Synod for the New Evangelization: “Nor do I believe that the 
papal magisterium should be expected to offer a definitive or complete 
word on every question which affects the Church and the world. It is not 
advisable for the Pope to take the place of local Bishops in the discernment 
of every issue which arises in their territory. In this sense, I am conscious 
of the need to promote a sound ‘decentralization’.”*4 Francis seems to 
understand the need for strengthening the role of local and regional struc- 
tures in view of their missional responsiveness. He observes: “Excessive 
centralization, rather than proving helpful, complicates the Church’s life 
and her missionary outreach.”# While these observations correspond in 
large measure with the insights of ARCIC HI, they have yet to be met with 
substantial structural or canonical reform, including a clearer differentia- 
tion of responsibilities. The forthcoming Apostolic Constitution, Predicate 
Evangelium, intended to map out a program of reform for the Roman 
Curia, promises some movement in this direction. To be effective, any such 
reform of the governing structures at the center of the Catholic Church 
must be met by a set of complementary reforms at the regional and local 
levels. 


83 ARCIC IM, Walking Together, no. 143. 
+4 Pope FRANCIS, Evangelii gaudium, no. 16. 
45 Tbid., no. 32. 
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2.3.2 — Synod of Bishops 


In his effort to reform the exercise of primacy, Pope Francis has worked 
consistently to promote a fuller understanding and practice of synodality at 
every level of ecclesial life. This is apparent in the recent Apostolic Constitu- 
tion, Episcopalis communio, On the Synod of Bishops. Fifty years after the 
institution of the international Synod of Bishops by Pope Paul VI, to express 
the solicitude of the whole episcopate for the life of the universal church, 
Francis has expressed a desire to contribute to the ongoing reception of Vati- 
can Ils teaching on episcopal collegiality and to the stability and continuing 
evolution of the synod. The purpose of the synod, he insists, whether in a 
consultative or deliberative mode, “is always to search for the truth or the good 
of the church.” The Synod does not “exist separately from the rest of the 
faithful” but is rather an instrument for listening to and giving voice to the 
entire people of God. To accomplish this, Francis has consistently demanded 
that bishops consult the faithful—clergy and laity—by means of the structures 
established in the local church for this purpose, listening to what the Spirit— 
who has anointed all the baptized—is saying to the churches (Rev 2:7).4 


Pope Francis names the culture and practice of synodality “a constitutive 
element of the church,” as the first among the habits and insights from which 
the Catholic Church might receive in the exchange of gifts with other Chris- 
tian communities.“ ARCIC III helpfully suggests that Catholics might learn 
the practice of “frank conversation” from the Anglican experience of ind- 
aba, introduced to the Lambeth Conference of Bishops in 2008.** The prac- 
tice of indaba involves intensive listening in an effort to understand the other 
and his or her differing point of view as they experience it in their unique 
context. It is a process which entails living with legitimate cultural and 
regional differences. Walking Together on the Way acknowledges the Cath- 
olic tendency “to assume that the entire church always needs to move as one 
on all things” and invites us to consider that “on some matters different parts 
of the Communion can make different discernments influenced by cultural 
and contextual appropriateness.”’* An example of this might be seen in the 
uneven and highly localized implementation of a permanent diaconal min- 
istry across the Latin Church. The embrace of such complexity within a 


46 Pope FRANCIS, Apostolic Constitution on the Synod of Bishops, Episcopalis communio, 
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world-wide communion implies the need for a deeper sense of provisionality 
and the need for time to test and discern new ways forward. 


Conclusion 


In this short space, I have attempted to summarize the principal insights 
into the potential for Catholic ecumenical learning within the dynamic 
exchange of gifts that characterizes our relationship to the world-wide Angli- 
can Communion. As two Christian families in a fast-changing global context, 
Anglicans and Catholics recognize together that their many existing instru- 
ments of communion—structures and procedures intended to nourish and 
sustain unity and mission—are under stress and in need of renewal. With a 
sense of realism and humility, they now ask what they might learn and 
receive from one another. 


Among the most frequently recurring themes in this document is the 
absence of a structured participation of the baptized faithful at every level of 
Catholic ecclesial life. While the role of the laity was not the cause for the 
separation of our churches in the sixteenth century, it is fair to say that Angli- 
cans (though they may be too polite to say it aloud) have no desire to enter 
into full communion with a church that so consistently neglects the voice of 
all the baptized, as is evident from the repeated failure to implement the most 
basic structures and procedures for consultation within the Catholic Church. 
Pope Francis is not the first Bishop of Rome to exhort the shepherds of the 
church to take seriously the canonical provisions for structures and opportun- 
ities for lay participation. Catholics must recognize honestly that the persistent 
failure to do so not only vitiates the inner life of the Catholic Church; neglect 
of the gifts of God’s Spirit to the baptized faithful by Catholic bishops and 
priests—a neglect of the sense of faith that belongs to the whole church—con- 
stitutes a serious obstacle to Christian unity. Attending to the voice of the laity 
is not a surrender to the misguided forces of democracy but an essential exer- 
cise of discernment within a community guided by God’s Spirit. 


Walking Together on the Way points helpfully to the necessity of clarify- 
ing and differentiating the authority of the various national and regional 
conferences of bishops, including those matters upon which they might 
rightly teach in an authoritative manner. This question would be addressed 
helpfully in dialogue with the Anglican Communion, which also needs to 
clarify the role and relationship of the various instruments of communion 
within its polity for the discernment of moral and doctrinal matters. In this 
regard, Anglicans and Catholics also might find guidance in the witness of 
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our common heritage, a source of reflection that is somewhat neglected in 
the present text. Both communions have introduced a distinction between 
forms of “affective” and “effective” collegiality in recent times that were 
unknown in the conciliar life of the early church. Both Anglicans and Cath- 
olics have too often reduced the weight of collegial bodies to that of “friendly 
cooperation” devoid of doctrinal authority. Rather than the zero sum 
approach that has dominated in recent theological discussion within both 
communions, pitting local and regional bodies over and against world-wide 
gatherings of the episcopate, the witness of synods in the early church might 
allow us to see the possibility for differentiated expressions in the collegial 
exercise of the episcopal teaching office. The full measure of Vatican Ils 
teaching on the role of regional synods, provincial, and plenary councils has 
not been taken, in particular the recognition of their role in developing “a 
common program ... for teaching the truths of the faith and for regulating 
ecclesiastical discipline” (CD 36). 


Finally, the Catholic Church has much to learn from Anglicans regarding 
the practice of synodality and the ways of remaining in humble dialogue 
when full agreement is elusive. Readers will be somewhat disappointed to 
discover that a document whose title, Walking Together on the Way, which 
is a clear allusion to the practice of synodality, only mentions this quality 
once, insisting nonetheless that it is a “constitutive element of the church. ”5! 
If the quality of synodality is indeed a central and constitutive element of 
ecclesial life, one that cannot be reduced to the external structure of the 
synod, it would seem to merit greater attention. Only a passing reference is 
made to the careful development of the common understanding of synodality 
found in The Gift of Authority, nos. 34-40, and to its treatment of the role of 
the bishop in “synodal practice.” 5? It would be helpful to underline how the 
quality of genuine synodality must come to characterize all structures and 
procedures that support the mission and unity of the church. Even more, as 
Anglicans and Catholics continue to move together along the path to full 
ecclesial unity, they will need to practice the habits of synodality more inten- 
tionally with one another, mutually listening and learning as we discern 
together the future ways of churches in communion. 


50 On this question, see the helpful and still timely study by Brian E. DALEY, “Structures of 


Charity: Bishop’s Gatherings and the See of Rome in the Early Church,” in Thomas 
J. REESE (ed.), Episcopal Conferences: Historical, Canonical and Theological Studies, 
Washington, DC, Georgetown UP, 1989, 25-58, especially 55-58. 

ARCIC M, Walking Together, no. 72. It is also mentioned once in the preface, and in three 
footnotes. 

52 Tbid., no. 1. 
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TOWARDS THE DEVELOPMENT OF CRITERIA 
ON DIVERSITY IN UNITY FOR OFFICIAL 
CATHOLIC TEACHINGS ON MORAL ISSUES 


VIMAL TIRIMANNA, CSSR 


SUMMARY — In the Catholic tradition, the Bishop of Rome, in commun- 
ion with the college of bishops, has the competence to teach on faith and 
morals. The teachings on morals of the popes, councils, and synods at the 
universal level always need local nuancing if they are to be directly relevant 
to local church communities, and this implies a certain development of the 
teachings. But, what are the criteria for such developments? This paper 
investigates how some local episcopal conferences and diocesan bishops 
have taken diverse stands on the same universal moral teaching without 
losing the essence of such teachings, thus maintaining unity in diversity, as 
in the various ancient Christian communities. In considering three concrete 
illustrations on contemporary moral teachings, the paper highlights the fact 
that there are no clear-cut criteria when it comes to the development of such 
local teachings. 


RESUME — Dans la tradition catholique, l’Evéque de Rome, en commun- 
ion avec le collége universel des évéques, a la compétence pour enseigner 
en matière de foi et de mœurs. Les enseignements des papes, des conciles 
et des synodes romains au niveau universel et portant sur les mœurs ont 
toujours besoin d’une nuance locale s’ils doivent être directement pertinents 
pour les communautés ecclésiales locales ; ceci implique un certain 
développement desdits enseignements. Mais quels sont les critères pour de 
tels développements ? Cet article examine la manière dont certaines con- 
férences épiscopales locales et certains évêques diocésains ont adopté des 
positions diverses sur le même enseignement moral universel sans, bien sûr, 
en perdre l’essence ; maintenant ainsi l’unité dans la diversité, comme dans 
les diverses communautés chrétiennes anciennes. En examinant trois 
exemples concrètes sur les enseignements moraux contemporains de l’Église, 
cet article souligne qu’il n’existe pas de critères précis en ce qui concerne 
le développement de tels enseignements locaux. 
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Introduction 


This paper seeks to identify issues on which local churches could have 
diverse ways of teaching with regard to moral issues, taking into account 
their particular circumstances. We will first briefly highlight the teaching 
competence of the local hierarchies. Then, we will examine in detail a few 
concrete illustrations of universal teachings on moral issues on which various 
episcopal conferences and diocesan bishops have taken positions with nuan- 
ces that are different from the Roman magisterial teachings.! 


1 — The Teaching Competence of Local Hierarchies 


Among the principle duties of a bishop is to teach his flock in “calling them 
to faith” and in “confirming them in a living faith” (CD 12). Thus, the faith 
they are to inculcate in their faithful has to be relevant. “The bishops should 
present Christian doctrine in a manner adapted to the needs of the times, that 
is to say, in a manner that will respond to the difficulties and questions by 
which people are especially burdened and troubled” (CD 13). So, official 
Church teachings are intended to form the consciences of the believers, because 
the magisterium is “called to form consciences, not to replace them.”” 


According to Vatican I, when in communion with the universal Church 
through the Bishop of Rome, bishops of local churches authentically exercise 
their teaching authority, individually in their respective dioceses and together 
in their respective episcopal conferences (cf. LG 22, 26-27). After all, Vati- 
can II reversed the pre-Vatican-II trend to identify the pope as the “vicar of 
Christ” and the bishops as “vicars of the pope.’ In contrast, the Council 
explicitly taught that the bishops are “vicars and ambassadors of Christ,” not 
“vicars of Roman Pontiffs” (cf. LG 27). Every diocesan bishop is expected 
to teach and be “the voice of the local church in which the universal Church 
is rendered present in a particular place.”* It is precisely such teachings of 


In this paper, we will use the terms “universal Church teaching” and the “Roman magis- 
terial teaching” almost synonymously, although we are aware of the subtle but very import- 
ant difference between the universal Church and the Roman magisterium. 

FRANCIS, Post-synodal Apostolic Exhortation Amoris laetitia, 19 March 2016, in AAS, 108 
(2016), 311-446, at 324, no. 3 (= AL). 

3 Cf. Richard R. GAILLARDETZ and Catherine E. CLIFFORD, Keys to the Council: Unlocking 
the Teaching of Vatican IT, Collegeville, Liturgical Press, 2012, 115-116. 

Avery DULLES, Magisterium: Teacher and Guardian of the Faith, Ave Maria, Florida, 
Sapientia Press, 2007, 58. 
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the local churches through their bishops that would be capable of taking into 
account directly the particular circumstances that surround the faithful within 
a given particular church. That is why Vatican II, following the ancient 
Church tradition, wished to restore not only the due competence of a bishop 
in his teaching role as a successor of the Apostles in his own local church, 
but also the competence of the conferences of bishops in their respective 
regional/national contexts, in view of the diverse contexts spread all over the 
world (cf. CD 12, 13). Pope Francis, following these basic Vatican II ecclesi- 
ological guidelines, has emphasized that the local church “is the Church 
incarnate in a certain place, equipped with all the means of salvation 
bestowed by Christ, but with local features.’’> He continues: “We should not 
think, however, that the Gospel message must always be communicated by 
fixed formulations learned by heart or by specific words which express an 
absolutely invariable content.” Conscious of the enormous diversities of 
contexts, the pope notes: “neither the Pope nor the Church have a monopoly 
on the interpretation of social realities or the proposal of solutions to con- 
temporary problems.”’ He would repeat the same sentiments in Amoris lae- 
titia when speaking about civilly remarried Catholics: “If we consider the 
immense variety of concrete situations such as those I have mentioned, it is 
understandable that neither the Synod nor this Exhortation could be expected 
to provide a new set of general rules, canonical in nature and applicable to 
all cases.’”® 


2 — Diversity in the Church’s Moral Teachings 


Any living context has both space and time elements. That is to say, dif- 
ferent contexts vary and change not only with regard to time (historically, 
i.e., diverse generations of various ages) but also with regard to place (1.e., 
the diversity of geographical space of the local Church at a given time). 
Thus, we may talk of a “vertical” growth chronologically and a “horizontal” 
growth spatially. Church teachings also keep growing/developing as time 
passes, not only from generation to generation of believers (down through 


5 FRANCIS, Post-Synodal Apostolic Exhortation Evangelii gaudium, 24 November 2013, in 
AAS, 105 (2013), 1019-1137, at 1032-1033, no. 30 (= EG). 

€ EG, no. 129, in AAS, 105 (2013), 1072-1073. 

7 EG, no. 184, in AAS, 105 (2013), 1097-1098. See also PAUL VI, Apostolic Letter Octage- 
sima adveniens, 14 May 1971, in AAS, 63 (1971), 401-441, at 403-404, no. 4. 

8 AL, no. 300, in AAS, 108 (2016), 433-434. 
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history —vertically)” but also from place to place within a given period in 
history (geographically—horizontally). 


A necessary corollary of the local bishops’ competence to teach morals 
in a way that is relevant to their respective flocks is the obvious diversity 
that would invariably ensue in such teachings themselves in various parts of 
the world.!° This diversity could be manifested not only among the local 
churches themselves but also between the universal and local churches. In 
what follows, we intend to illustrate this using three concretely varied his- 
torical examples. The aim of this exercise is to see whether there are discern- 
ible criteria for arriving at diversity without threatening unity that may be 
extracted. 


2.1 — Illustration One: Dialogue with Non-Christians 


In Ecclesiam suam, issued while Vatican II was still in session, Pope Paul 
VI highlighted the importance of dialogue with living realities, including 
other religions.!! After centuries of Catholic suspicion of other religions, 
Vatican II encouraged dialogue with other religions, acknowledging the pres- 
ence of good, holy, and true elements (cf. Nostra aetate, 1-2) and “seeds of 
the Word” (AG 11) in them, while maintaining that the fullness of truth is 
revealed to the Church by Jesus. When the Federation of Asian Bishops’ 
Conferences (FABC) was formed, the bishops who gathered for their first 
meeting in 1974 took this universal teaching seriously, since they lived 
among the great religions of Asia. With their first-hand experience of living 
side by side with those belonging to other religions, they could teach: 


In Asia especially this [evangelization] involves a dialogue with the great 
religious traditions of our peoples. In this dialogue we accept them as sig- 
nificant and positive elements in the economy of God’s design of salvation. 
In them we recognize and respect profound spiritual and ethical meanings 


° Cf. John H. NEWMAN, “An Essay on the Development of Christian Doctrine,” in Charles 
F. HAROLD (ed.), New York, Longmanns, 1949; John T. NOONAN, Jr., A Church that Can 
and Cannot Change: The Development of Catholic Moral Teaching, Notre Dame, IN, Uni- 
versity of Notre Dame Press, 2005, 193-202. See also Dei verbum, no. 8; JOHN PAUL II, 
Encyclical Letter Veritatis splendor, 6 August 1993, in AAS, 85 (1993), 1133-1228, at 1135- 
1137, 1154-1155, 1156, nos. 4, 27, and 28 respectively. 

10 For a detailed discussion on this point, see Vimal TIRIMANNA, “Context and Moral Teach- 
ing: The Crucial Importance of the Magisterium on the Local Church,” in Antonio AURIERO 
and Laurenti MAGESA (eds.), The Catholic Ethicist in the Local Church, Maryknoll, NY, 
Orbis Books, 2018, 79-93. 

11 Cf. PauL VI, Encyclical Letter Ecclesiam suam, 6 August 1964, in AAS, 56 (1964), 609-659, 
nos. 14, 42, 58-113. 
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and values. Over many centuries they have been the treasury of the religious 
experiences of our ancestors, from which our contemporaries do not cease 
to draw light and strength. They have been (and continue to be) the authen- 
tic expression of the noblest longings of their hearts, and the home of their 
contemplation and prayer. They have helped to give shape to the histories 
and cultures of our nations. How then can we not give them reverence and 
honor? And how can we not acknowledge that God has drawn our peoples 
to Himself through them?!” 


This positive assertion of the great religions of Asia had been repeated by 
successive generations of Asian bishops. This peculiarly Asian way of per- 
ceiving the living Asian religions is radically different from what Vatican I 
taught on other religions. Vatican II affirmed the saving presence of the Holy 
Spirit in every individual person (cf. LG 16, GS 22) but did not explicitly 
speak of the active saving presence of the same Spirit in other religions. 
Nonetheless, the latter is a point which the Asian bishops have highlighted 
officially and continued to teach explicitly. It is important to note that, even 
as late as in 1975, Pope Paul VI was still holding a somewhat cautious nega- 
tive view of other religions and saw them as “imperfect” ways of seeking 
God. He continued to affirm that “by virtue of our religion a true and living 
relationship with God is established which other religions cannot achieve 
even though they seem, as it were, to have their arms raised up to heaven.” 3 
In total contrast to this papal affirmation, the Asian bishops had taught the 
previous year “that God has drawn our peoples to Himself through them” 
and that they had been for centuries “the treasury of the religious experien- 
ces of our ancestors.” In fact, since the 1970s, the Asian bishops have been 
officially teaching their faithful that other religions could save multitudes of 
their fellow Asians, not merely in spite of, but precisely because of, practis- 
ing those religions, a clear-cut variance from the prevalent universal magis- 
terial teaching. Of course, this fundamental Asian Christian belief in great 
Asian religions as loci dei was formally recognized by and absorbed into the 
universal magisterium in 1991 when Pope John Paul II taught: “The Spirit 
manifests himself in a special way in the Church and in her members. Never- 
theless his presence and activity are universal, limited neither by space nor 
time..... The Spirit’s presence and activity affect not only the individuals but 


2 FEDERATION OF ASIAN BISHOPS’ CONFERENCES, Final Statement of the First Plenary Assem- 
bly “Evangelization in Modern Day Asia,” in Gaudencio RosALEs and C.G. Arevalo (eds.), 
For All the Peoples of Asia: Federation of Asian Bishops’ Conferences Documents from 
1970 to 1991, Quezon City, Claretian Publications, 1992, 14. 

3 Cf. PauL VI, Apostolic Exhortation Evangelii nuntiandi, 8 December 1975, in AAS, 68 

(1976), 5-76, at 41-42, no. 53. 
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also society and history, peoples, cultures, and religions.” * Moreover, in his 
book interview of 1994, John Paul II recalled the historic Assisi meeting of 
different religious representatives in 1986, stating that together with his num- 
erous visits to countries of the Far East, it convinced him more than ever that 
“the Holy Spirit works efficaciously even outside the visible organism of the 
Church.” This is an example in which local bishops took the initiative in 
teaching the salvific value of other religions, even though they were at vari- 
ance with the universal magisterium when they first dared to do it. 


2.2 — Illustration Two: The Use of Artificial Contraceptives to 
Prevent Births 


In his controversial encyclical Humanae vitae (HV), Pope Paul VI 
reaffirmed traditional Catholic moral teaching when he taught that each and 
every conjugal act should be open to the transmission of new life.!° How- 
ever, this gave rise to a lot of controversies within the Catholic Church, as 
prior to its publication there were great expectations that the Church would 
relax her stand on artificial contraceptives, given that Vatican II had aban- 
doned a narrow juridical view of marriage and sexuality, which stressed 
procreation as the primary end, and instead embraced a more personalistic 
view.’ The specially appointed official representative of the pope, Mgr. 
Lambruschini, when commenting on the status of this encyclical, pointed out 
that the “study of the encyclical did not suggest that it was an infallible 


4 JOHN PAUL II, Encyclical Letter Redemptoris missio, 7 December 1990, in AAS, 83 (1991), 

249-340, at 273-274, no. 28. Of course, the ground-breaking Vatican statements such as 
Dialogue and Mission (1984) and Dialogue and Proclamation (1991) were much later than 
the Asian bishops’ courageous, innovative recognition of the presence of the Spirit in other 
religions. The former, in fact, follow what the Asian bishops had already taught. 
See SECRETARIAT FOR NON-CHRISTIANS, Reflections and Guidelines on Dialogue and Mis- 
sion, 4 September 1984, in AAS, 76 (1984), 816-828; and PONTIFICAL COUNCIL FOR 
INTER-RELIGIOUS DIALOGUE and CONGREGATION FOR THE EVANGELIZATION OF PEOPLES, 
Instruction “Dialogue and Proclamation: Reflections and Guidelines,” 19 May 1991, in 
AAS, 84 (1992), 414-446 (= Dialogue and Proclamation). 

15 Cf. JoHN PAUL II, Crossing the Threshold of Hope, New York, Alfred A. Knopf, 1994. See 
also JOHN PAUL II, Post-synodal Apostolic Exhortation for Asia Ecclesia in Asia, 6 Novem- 
ber 1999, in AAS, 92 (2000), 449-528, at 471-473, no. 15; see also PONTIFICAL COUNCIL FOR 
INTER-RELIGIOUS DIALOGUE, Dialogue and Proclamation, no. 29. 

16 Cf. PauL VI, Encyclical Letter Humanae vitae, 25 July 1968, in AAS, 60 (1968), 481-503, 

at 488-489, nos. 11-12 (= HV). 

For a succinctly detailed description of the events that led to this encyclical and of the 

aftermath, see John MAHONEY, The Making of Moral Theology: A Study of the Roman 

Catholic Tradition, Oxford, Clarendon Press, 1987, 259-280. 
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statement, but that nevertheless its authenticity was reinforced by its continu- 
ing teaching of the Church’s magisterium.”'® Many of the local/regional 
hierarchies made their own statements on the encyclical in an attempt to 
apply the teaching to their own local audiences. According to the well-known 
Italian moral theologian Dionigi Tettamanzi, these statements are a clear 
manifestation of the communion of the worldwide episcopate with the 
Roman Pontiff.!? Following Vatican II ecclesiology, Tettamanzi goes on to 
point out how these statements serve in clarifying further the doctrinal sig- 
nificance of the contents of the encyclical.” 


There were an immense variety of local texts issued with regard to HV. 
Quite a number of statements gave full consensus and completely endorsed 
HV without any difficulty, including the ones issued by the bishops of Cey- 
lon, Ireland, Korea, Poland, Portugal, Rhodesia, Scotland, Spain, Vietnam, 
and Yugoslavia?! However, there were statements issued by other episcopal 
conferences which, while endorsing the papal teaching in its essence, also 
addressed some issues that impacted their respective flocks. For example, the 
Belgian bishops saw the norm of this encyclical with regard to artificial 
contraceptives as an ideal to be conscientiously aimed at but which one could 
fail to reach in the here and now without committing serious sin.’ The Aus- 
trian bishops pointed out that the pope does not speak of “grave sin” as such 
in this encyclical; consequently, if someone should err against this teaching, 
s/he may receive Holy Communion without first going to confession.” The 
French bishops wrote: “Contraception can never be a good thing. It is always 
a disorder, but the disorder is not always culpable.”# The bishops of Japan 
said: “We are well aware that the observance of this teaching will bring 
difficulties to many married people. In such cases if, while exerting all good 
will to be obedient to the encyclical, they are unable to follow it in some 
point on account of unavoidable actual and objective circumstances, the 
faithful should not think that they have been separated from the love of 
God.” The Indonesian bishops took into account those parents in a dilemma 


18 Ibid., 271. 

19 Cf. Dionigi TETTAMANZI, La risposta dei vescovi all Humanae vitae, Milan, Editrice Ancora, 
1969, 5, 44-45. 

0 Tbid., 46. 

' Cf. Joseph SELLING, The Reaction to Humanae Vitae, Louvain, 1977, at www.johnwijn- 
gaards.org/synod-and-facts/STD25-55.PDF, 14-16, 43 (footnote 110). 

22 Cf. Felix PODIMATTAM, Understanding the Encyclical on Birth Control, Bangalore, Asian 
Trading Corporation, 1982, 95. 

23 Tbid., 95. 

24 As cited in ibid., 96. 

235 As cited in ibid., 97. 
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with the obligation to regulate births on the one hand, and not being able to 
fulfill this obligation by temporary or absolute sexual abstinence on the other 
hand. “In these circumstances, they decide responsibly and do not need to 
feel that they have sinned if they employ other methods, provided that the 
human dignity of wife and husband is not diminished, and provided that the 
means employed do not go against human life and provided medical respons- 
ibility is upheld.”*° The English bishops said: “Neither this encyclical nor 
any other document of the Church takes away from us our right and duty to 
follow our conscience. But if we were to neglect the guidance of the Church, 
morality could easily become subjective.”?7 After pointing out that the use 
of artificial contraceptives is contrary to Catholic teaching, the bishops of 
Bangladesh said: “If these spouses after all their prayerful, sincere effort, 
conclude that some artificial means is the only adequate and effective means 
available to them in their special circumstances, let them not feel they have 
lost the friendship of the Lord. ”?8 


Commenting on the episcopal statements on HV, Mahoney writes: “It is 
of interest to note that although no local hierarchy took public issue with the 
substantial teaching of the encyclical, some more than others are to be seen 
struggling with it in an attempt to explain it and to bring its general teaching 
closer to the real lives.””? As Podimattam rightly points out, HV does not 
offer solutions for all the pastoral problems which may arise with regard to 
the issue of birth control. As such, there is the need for “pastoral explana- 
tions and applications of the episcopal conferences” to suit the particular 
contexts,” and that is precisely what most of the statements did. The same 
Holy Spirit was guiding both the pope and the national hierarchies when they 
made “different but complementary statements on contraception.”*! 


Joseph Selling correctly says that the episcopal statements were not writ- 
ten in a vacuum, but rather a variety of circumstances influenced both the 
situation in which HV was promulgated and the atmosphere surrounding the 
drafting of each statement. He opines that, while in most cases the bishops 
were sensitive to the thoughts and feelings of the people for whom they were 
writing, there were a few cases in which “the Bishops seem little concerned 
for the needs of the faithful or the problems which the encyclical caused for 


26 As cited in ibid., 97. 

27 As cited in ibid., 98. 

28 As cited in ibid., 98. 

2 MAHONEY, The Making of Moral Theology, 273. 

30 PODIMATTAM, Understanding the Encyclical on Birth Control, 98. 
31 Tbid., 98. 
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their people.”** For example, he points out how the bishops of India and 
Poland did not even mention the difficulties that are caused for the people 
by the teaching of HV, while the bishops of Ceylon “seem totally insensitive 
to the great population pressure upon their people as individuals and limit 
their pastoral concern to a reminder that the church can always forgive 
sins.” The Brazilian bishops, who present their social situation as one of 
“underpopulation,” seem to see little cause for concern in the prohibition of 
contraception on a wide scale, although they do take the individual into 
account.% In his elaborative analysis of the various statements, Selling enum- 
erates some of the factors of the particular pastoral situations that may have 
contributed to the formulations of the respective episcopal statements, among 
them, demographic problems, socio-cultural factors, and theological factors/ 
questions.*> 


For our purposes, we may re-echo with Tettamanzi that the episcopal inter- 
ventions on HV “express and implement the magisterial and pastoral mission 
of individual bishops towards their respective churches.”* He elaborates: 
“With these interventions, the bishops make application of the doctrinal prin- 
ciples and pastoral directives universally valid for the Church to the local 
situations of their particular Churches. Moreover, the nature and the aims of 
pastoral activity require that the complete truth be proposed with attention to 
the concrete possibilities of acceptance and implementation, in part also con- 
ditioned by the different historical and local situations.”*” Thus, quite a number 
of the statements of the bishops all over the world with regard to HV clearly 
reflect the ground situation of their particular contexts while others seem to 
ignore such realities and merely endorse HV as if the document reflected and 
responded to the pastoral needs of their particular contexts. 


2.3 — Illustration Three: Eucharistic Communion for Divorced and 
Remarried Catholics 


The 2016 Apostolic Exhortation Amoris laetitia of Pope Francis was the 
climax of nearly three years of unprecedented discernment involving the 
People of God. This document was issued at the end of two Synods of 
Bishops involving all the local/regional Churches in communion with Rome. 


SELLING, The Reaction to Humanae Vitae, 27. 

33 Cf. ibid., 27-28. 

34 Tbid., 28. 

35 Cf. ibid., 29-41. 

Cf. TETTAMANZI, La risposta dei vescovi all’ Humanae vitae, 51. The translation is mine. 
Ibid. The translation is mine. 
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Moreover, its use of the two statements of the synods in more than one-third 
of its footnotes highlights its universal teaching competence. In the opening 
paragraph of Chapter Six, entitled “Some Pastoral Perspectives,” the pope 
says: “The dialogue that took place during the Synod raised the need for new 
pastoral methods. I will attempt to mention some of these in a very general 
way. Different communities will have to devise more practical and effective 
initiatives that respect both the Church’s teaching and local problems and 
needs.”38 With regard to the discernment of “irregular situations” of mar- 
riage in various contexts, the pope says: “If we consider the immense variety 
of concrete situations such as those I have mentioned, it is understandable 
that neither the Synod nor this Exhortation could be expected to provide a 
new set of general rules, canonical in nature and applicable to all cases.”*° 


Keeping with the spirit of Vatican II, three years earlier Pope Francis had 
written: “It is not advisable for the Pope to take the place of the local Bishop 
in the discernment of every issue which arises in their territory. In this sense, 
I am conscious of the need to promote a sound ‘decentralization”.”# In 
Chapter Eight of AL, the pope succinctly but clearly gives guidelines as to 
how pastors in local contexts ought to attend to the needs of those who have 
fallen short of the Catholic ideal of marriage, especially with regard to those 
who are divorced and remarried. In no. 243, having insisted that such persons 
are not excommunicated, the pope goes on to state: 


These situations “require careful discernment and respectful accompaniment. 
Language or conduct that might lead them to feel discriminated against should 
be avoided, and they should be encouraged to participate in the life of the 
community. The Christian community’s care of such persons is not to be 
considered a weakening of its faith and testimony to the indissolubility of 
marriage; rather, such care is a particular expression of its charity.”*! 


Then, using the Final Statements of the Fathers of the two synods that 
preceded AL, the pope goes on to develop and arrive at the logical conclusion 
of the ideas first stated by Pope John Paul II,*” namely that no divorced and 


38 AL, no. 199, in AAS, 108 (2016), 390. 

3 AL, no. 300, in AAS, 108 (2016), 433-434. 

4 EG, no. 16, in AAS, 105 (2013), 1026-1027. This is something Pope Paul VI had said in 
Octagesima adveniens no. 4, in AAS, 63 (1971), 403-404. 

41 AL, no. 243, in AAS, 108 (2016), 409. 

42 Cf. JoHN PAUL II, Apostolic Exhortation Familiaris consortio, 22 November 1981, in AAS, 
74 (1982), 81-191, at 184-185, no. 84. Of note is the fact that, in 1993, three German bish- 
ops belonging to the province of the Upper Rhine had explored the possibility of such 
pastoral discernment in diverse cases with regard to the parties’ eventual admission to the 
sacraments. See “Pastoral Ministry: The Divorced and Remarried,” in Origins, 23 (1994), 
670-673. 
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remarried persons can be “pigeon-holed” into rigid categories because they 
find themselves in a variety of situations, with diverse degrees of culpabil- 
ity. Such persons ought to feel that the Church is a loving tender mother.“ 
Therefore, it is the duty of pastors to accompany, discern and integrate such 
persons to the life of the Church. 


Among the various bishops and conferences of bishops who responded to 
AL, the statement of the Argentinian bishops of the Buenos Aires Region 
was endorsed by Pope Francis as an accurate interpretation of what AL stipu- 
lates in the pastoral field for the care of divorced and remarried Catholics.*° 
Focusing on Chapter Eight of AL, the bishops “agree on some minimal cri- 
teria” for sacramental access for Catholics who are civilly remarried. They 
begin by pointing out that AL does not give any general “permission” to 
access the sacraments on the part of remarried Catholics but rather outlines 
“a process of discernment accompanied by a Pastor.”* The bishops go on 
to state that this process “does not end necessarily in the sacraments, but can 
be orientated to other forms of integrating more in the life of the Church.” 
In the process of discerning, “if there is acknowledgement that, in a concrete 
case, there are limitations that attenuate responsibility and culpability (cf. AL 
301-302), particularly when a person considers that he/she would fall into a 
further fault, hurting the children of the new union, AL opens the possibility 
of access to the sacraments of reconciliation and the Eucharist (cf. AL, notes 
336 and 351). These in turn dispose the person to continue maturing and 
growing with the strength of grace.” The Argentinian bishops then state 
categorically: “However, one must avoid understanding this possibility as 
unrestricted access to the Sacraments, or as if any situation justified it. What 
is proposed is a discernment that distinguishes appropriately each case.”*” 


The Polish bishops’ conference also has been quite amicable to the pas- 
toral guidelines proposed in AL, although their statement deftly avoided the 
issue of communion for at least some divorced and remarried couples.*° 


43 See AL, nos. 298 and 300, in AAS, 108 (2016), 431-432, 433-434, respectively. 

44 Ibid., no. 299, pp. 432-433. 

45 Cf. ibid., no. 300, pp. 433-434. 

46 Cf. Anita BOURDIN, “In No Way Does Amoris Laetitia Authorize ‘Unrestricted Access to 
the Sacraments’,” in Zenith World Seen from Rome, 7 December 2017, at https://zenit.org/ 
articles/in_no_way_does_amoris_laetitia_authorize_unrestricted_access_to_the_sacraments. 

47 Ibid. 

48 Ibid. 

49 Ibid. 

50 Cf. POLISH BISHOPS’? CONFERENCE, “Pastoral Guidelines for the Exhortation Amoris Laeti- 
tia,” at https://zenit.org/articles/polish_bishops_issue_pastoral_guidelines_for_the_exhorta- 
tion_amoris_laetitia. 
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Calling Francis’ AL “an expression of his concern for the good health of 
marital love in the family,” the fourth section of their statement is dedicated 
to “A Call for Pastoral Discernment and the Logic of Integration in the Light 
of Chapter VIII of Amoris Laetitia”! Herein, the Polish bishops indicate 
that Pope Francis draws attention to the “countless diversity of situations,” 
in which there are people who have divorced and have entered into a new 
union. For the sake of their spiritual well-being, a clear understanding of 
their situation is necessary, taking into account the fact that the degree of 
responsibility is not the same in all cases. They go on to say: “Pope Francis 
speaks—and this is one of the central aspects of Amoris Laetitia—about the 
need to refer the general norm to real people and their specific situations. In 
this way, he develops the thought of John Paul II, who pointed to the need 
to take into account the complexity of the situation of divorced faithful living 
in new civil unions (cf. FC 84 §2)”.5 The bishops stress that discernment of 
specific situations “should first try to establish whether the first marriage can 
be annulled through an ecclesiastical trial.” However, “in a situation where 
it is decided by a final judgment that annulment cannot be established, it is 
necessary to continue the pastoral analysis.” The Polish bishops go on to add 
that “discernment can lead to different, ever deeper forms of integration with 
the ecclesial community. It should be individualized, consistent, and long- 
term spiritual guidance.” However, the bishops keep silent with regard to the 
possibility for some such couples to approach the sacraments. 


In marked contrast to these two statements, which are in harmony with 
the papal teachings in AL, the statement of the bishops of Kazakhstan seems 
to openly defy the pope’s teachings. This statement claims that the admission 
in some cases of divorced faithful in a second union to the Eucharist “means 
in practice a way of approving or legitimizing divorce, and in this meaning 
a kind of introduction of divorce in the life of the Church,” as well as “a 
matter of spreading” the “plague of divorce.” According to these Kazakh 
bishops, “without admitting any exception Our Lord and Redeemer Jesus 
Christ solemnly reaffirmed God’s will regarding the absolute prohibition of 
divorce,” so the admission in some cases to the communion of divorcees in 
a second union as implied by AL “seriously contradicts God’s express will 


51 Ibid. 

52 Ibid. 

5- Andrea TORNIELLI, “Three Kazakh Bishops, ‘The Applicatiion of Amoris Laetitia Spreads 
Divorce’,” as reported by The Vatican Insider News, 6 January 2018, at http://www.las- 
tampa. it/2018/01/06/vaticaninsider/three_kazakh_bishops_the_application_of_amoris_laeti- 


tia_spreads_divorce. 
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and His commandment.” They go on to state that the application texts of 
AL promulgated by various episcopal conferences are causing great confu- 
sion: “We are forced in conscience to profess in the face of the current 
rampant confusion the unchanging truth and the equally immutable sacra- 
mental discipline regarding the indissolubility of marriage according to the 
bi-millennial and unaltered teaching of the Magisterium of the 
Church.” According to these bishops, the following statement contained in 
Inneffabilis Deus is fully applicable to the doctrinal and sacramental disci- 
pline concerning the indissolubility of a ratified and consummated marriage: 
“For the Church of Christ, watchful guardian that she is, and defender of the 
dogmas deposited with her, never changes anything, never diminishes any- 
thing, never adds anything to them.” 


Conclusion 


In his analysis of the historical development of universal moral teachings 
in the Church (vertical diversity),°’ Curran gives a list of factors that have 
contributed to such developments: the important roles played by the Holy 
Spirit, anthropological insights, prophetic witness, human experience, theo- 
logical interpretations, historical circumstances, and limitations in the official 
moral teachings themselves. Writing on the same subject, Noonan holds 
that the impetus to change comes from a variety of sources, including prayer, 
meditation on Scripture, new theological insights and analyses, the evolution 
of human institutions, and the examples and instruction given by persons of 
good will.*? In other words, when it comes to the development of universal 
moral teachings (vertical diversity), there are no clear-cut criteria; rather, 
there surely are factors that contribute to such diversity. 


Similarly, from the few concrete illustrations considered above, it is 
obvious that there are no clear-cut uniform criteria for determining diversity 


34 Ibid. 

55 Ibid. 

56 Ibid. 

To clarify what is meant by “vertical” and “horizontal” diversity, see the introductory 

paragraph to Part 2 above. 

58 Cf. Charles E. CURRAN, “Foreword,” in Charles E. CURRAN (ed.), Readings in Moral Theol- 
ogy, no. 13, Change in Official Catholic Moral Teaching, New York, Paulist Press, 2003, ix. 

5 Cf. the back-cover summary in John T. Noonan, Jr., A Church That Can and Cannot 
Change: The Development of Catholic Moral Teaching, Notre Dame, IN, University of 
Notre Dame, 2005. 
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in the teaching on moral matters by the local churches (horizontal diversity). 
Each of the different types of diversities in local church teachings high- 
lighted had its own reasons for being diverse, based mainly on the socio-cul- 
tural factors unique to those contexts. However, we should be able to draw 
out some defining characteristics of the factors that had contributed to such 
diversities in local Church teachings in the above illustrations. 


In our first illustration, it was the first-hand experience of the Asian 
bishops themselves of living side by side with those who belonged to other 
religions that prompted them to be convinced of what they taught, i.e., the 
possibility of the experience of God which leads those adherents of the great 
Asian religions to live holy lives. Here, we also note how a progress in doc- 
trine takes place in the universal teaching thanks to the initial teaching by 
the Asian episcopate. In the second illustration, it was the closeness to the 
people and their legitimate concerns within their respective local reality that 
prompted a majority of bishops to complement HV, although some such 
statements on HV did demonstrate either indifference to or ignorance of such 
realities in their particular contexts. In the latter case, their main preoccupa- 
tion seemed to be to uphold the universal teaching at any cost rather than 
seeing how such teaching could be incarnated among their peoples. In the 
third illustration, we notice how the universal teaching in AL keeps the door 
open for pastoral and personal discernment when it comes to the reception 
of sacraments by remarried Catholics. Consequently, there have been many 
episcopal voices that have re-echoed this universal teaching to suit their 
particular situations, although there had been also quite a few bishops who 
had taught vociferously in defiance of AL. In summary, the diversity in the 
local teachings with regard to the three moral issues we highlighted were 
because of the diversity of the local contexts. 


One may rightly raise the question of whether local diversity in teaching 
is a cause for concern about the unity of the universal Church teaching on 
morals. Yes, if one considers unity to be uniformity, but no, if one considers 
the traditional Christian understanding of unity to be a unity in diversity. As 
Raymond Brown has pointed out, among the early Christians, there was 
diversity in teaching and practice in each local community, but they were 
united in one faith, one baptism and in one Lord.% He highlights the divers- 
ity of living in the Christian communities even within the city of Ephesus.°! 
Moreover, the four gospels themselves are a living example of such unity in 


60 Cf. Raymond E. BROWN, The Churches the Apostles Left Behind, New York, Paulist Press, 
1984. 
6l See ibid., 22-23, 29. 
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diversity, because each of them is a particular faith reflection on the single 
life and saving ministry of Jesus of Nazareth within a particular socio-cul- 
tural context, but none of them leads to any contradiction among themselves; 
rather, each of them complements the other.® It is with regard to this age-old 
traditional Christian belief in unity in diversity that Pope Francis could write: 
Unity of teaching and practice is certainly necessary in the Church, but this 
does not preclude various ways of interpreting some aspects of that teaching 
or drawing certain consequences from it. This will always be the case as the 
Spirit guides us towards the entire truth (cf. Jn 16:13), until he leads us fully 
into the mystery of Christ and enables us to see all things as he does. Each 
country or region, moreover, can seek solutions better suited to its culture 
and sensitive to its traditions and local needs. For “cultures are in fact quite 
diverse and every general principle ... needs to be inculturated, if it is to be 
respected and applied.”° 


Consequently, the next vital question to be asked is whether we are inter- 
ested in teaching living, dynamic believers in such a way that the teachings 
are relevant to them and their concrete lives. In the above three illustrations, 
what the bishops have done in their respective local churches is nothing but 
making an effort to be “authentic teachers, that is, teachers endowed with 
the authority of Christ” in teaching morals that are relevant to their own 
diverse local contexts. 


Finally, one must keep in mind that there is a big difference between divers- 
ity that enriches the meaning of the universal Church teaching and diversity 
that contradicts such teaching, as the latter ultimately leads to division through 
unhealthy relativism. After all, every episcopal teaching—whether universal 
or local—is meant for the respective believers to live the gospel values as 
taught by Christ and passed on by the apostles and their successors in their 
particular contexts and thus to attain the eternal life promised by Jesus himself. 


Even on the same issue, the gospels have different nuances. For example, on the issue of 
divorce and remarriage, both Mark 10:2-12 and Matthew 19:3-9 have clearly adapted the 
original teaching of Jesus to suit the pastoral needs of their respective communities. 
Cf. Joseph A. FITZMYER, “The Matthean Divorce Texts and Some New Palestinian Evi- 
dence,” in Theological Studies, 37 (1976), 200-210; and Walter KASPER, Theology of Chris- 
tian Marriage, New York, The Crossroad Publishing Company, 1981, 50-54. 

6 AL, no. 3, in AAS, 108 (2016), 312. Cf. EG, nos. 117, 131 and 182, in AAS, 105 (2013), 
1068-1069, 1075, and 1096-1097, respectively. 
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